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The Four Temperaments 

It has frequently been emphasized that man’s greatest 
riddle is himself. Both natural and spiritual science ultimately 
try to solve this riddle — the former by understanding the 
natural laws that govern our outer being, the latter by seeking 
the essence and purpose inherent in our existence. Now as 
correct as it may be that man’s greatest riddle is himself, it 
must also be emphasized that each individual human being is 
a riddle, often even to himself. Every one of us experiences 
this in encounters with other people. 

Today we shall be dealing not with general riddles, but 
rather with those posed to us by every human being in every 
encounter, and these are just as important. For how endlessly 
varied people are! We need only consider temperament, the 
subject of today’s lecture, in order to realize that there are as 
many riddles as there are people. Even within the basic types 
known as the temperaments, such variety exists among 
people that the very mystery of existence seems to express 
itself within these types. Temperament, that fundamental 
coloring of the human personality, plays a role in all 
manifestations of individuality that are of concern to practical 
life. We sense something of this basic mood whenever we 
encounter another human being. Thus we can only hope that 
spiritual science will tell us what we need to know about the 
temperaments. 



Our first impression of the temperaments is that they are 
external, for although they can be said to flow from within, 
they manifest themselves in everything we can observe from 
without. However, this does not mean that the human riddle 
can be solved by means of natural science and observation. 
Only when we hear what spiritual science has to say can we 
come closer to understanding these peculiar colorations of the 
human personality. 

Spiritual science tells us first of all that the human being is 
part of a line of heredity. He displays the characteristics he 
has inherited from father, mother, grandparents, and so on. 
These characteristics he then passes on to his progeny. The 
human being thus possesses certain traits by virtue of being 
part of a succession of generations. 

However, this inheritance gives us only one side of his 
nature. Joined to that is the individuality he brings with him out 
of the spiritual world. This he adds to what his father and 
mother, his ancestors, are able to give him. Something that 
proceeds from life to life, from existence to existence, 
connects itself with the generational stream. Certain 
characteristics we can attribute to heredity; on the other hand, 
as a person develops from childhood on, we can see 
unfolding out of the center of his being something that must 
be the fruit of preceding lives, something he could never have 
inherited from his ancestors. We come to know the law of 



reincarnation, of the succession of earthly lives and this is but 
a special case of an all-encompassing cosmic law. 

An illustration will make this seem less paradoxical. 
Consider a lifeless mineral, say, a rock crystal. Should the 
crystal be destroyed, it leaves nothing of its form that could be 
passed on to other crystals.* A new crystal receives nothing of 
the old one’s particular form. When we move on to the world 
of plants, we notice that a plant cannot develop according to 
the same laws as does the crystal. It can only originate from 
another, earlier plant. Form is here preserved and passed on. 

* Translator’s note: The reader may conclude from this 
remark — for it was, after all, a remark, not a published claim 
— that Steiner was ignorant of the concept of seed crystals. 
However, a likelier explanation is that Steiner, whose 
audience was very likely not a scientifically knowledgeable 
one, was simply indulging in a bit of rhetorical hyperbole. He 
doubtless knew that a seed crystal will hasten the 
crystallization process in a saturated salt solution, but this fact 
is not really relevant to his point, which comes out only 
gradually in this paragraph. His point is not that a newly- 
forming crystal cannot receive some contribution from a 
previously existing one, only that it need not; this is in contrast 
to living things, which require a progenitor. 


Moving on to the animal kingdom, we find an evolution of 



the species taking place. We begin to appreciate why the 
nineteenth century held the discovery of evolution to be its 
greatest achievement. In animals, not only does one being 
proceed from another, but each young animal during the 
embryo phase recapitulates the earlier phases of its species’ 
evolutionary development. The species itself undergoes an 
enhancement. 

In human beings not only does the species evolve, but so 
does the individual. What a human being acquires in a lifetime 
through education and experience is preserved, just as surely 
as are the evolutionary achievements of an animal’s ancestral 
line. It will someday be commonplace to trace a person’s 
inner core to a previous existence. The human being will 
come to be known as the product of an earlier life. The views 
that stand in the way of this doctrine will be overcome, just as 
was the scholarly opinion of an earlier century, which held that 
living organisms could arise from nonliving substances. As 
recently as three hundred years ago, scholars believed that 
animals could evolve from river mud, that is, from nonliving 
matter. Francesco Redi, an Italian scientist, was the first to 
assert that living things could develop only from other living 
things, [see >Note 1] For this he was attacked and came 
close to suffering the fate of Giordano Bruno, [see Note 2] 
Today, burning people at the stake is no longer fashionable. 
When someone attempts to teach a new truth, for example, 
that psycho-spiritual entities must be traced back to earlier 



psycho-spiritual entities, he won’t exactly be burned at the 
stake, but he will be dismissed as a fool. But the time will 
come when the real foolishness will be to believe that the 
human being lives only once, that there is no enduring entity 
that unites itself with a person’s inherited traits. 

Now the important question arises: How can something 
originating in a completely different world, that must seek a 
father and a mother, unite itself with physical corporeality? 
How can it clothe itself in the bodily features that link human 
beings to a hereditary chain? How does the spiritual-psychic 
stream, of which man forms a part through reincarnation, 
unite itself with the physical stream of heredity? The answer is 
that a synthesis must be achieved. When the two streams 
combine, each imparts something of its own quality to the 
other. In much the same way that blue and yellow combine to 
give green, the two streams in the human being combine to 
yield what is commonly known as temperament. Our inner self 
and our inherited traits both appear in it. Temperament stands 
between the things that connect a human being to an 
ancestral line, and those the human being brings with him out 
of earlier incarnations. Temperament strikes a balance 
between the eternal and the ephemeral. And it does so in 
such a way that the essential members of the human being, 
which we have come to know in other contexts, enter into a 
very specific relationship with one another. 



Human beings as we know them in this life are beings of 
four members. The first, the physical body, they have in 
common with the mineral world. The first super-sensible 
member, the etheric body, is integrated into the physical and 
separates from it only at death. There follows as third member 
the astral body, the bearer of instincts, drives, passions, 
desires, and of the ever-changing content of sensation and 
thought. Our highest member, which places us above all other 
earthly beings, is the bearer of the human ego, which endows 
us in such a curious and yet undeniable fashion with the 
power of self-awareness. These four members we have come 
to know as the essential constituents of a human being. 

The way the four members combine is determined by the 
flowing together of the two streams upon a person’s entry into 
the physical world. In every case, one of the four members 
achieves predominance over the others, and gives them its 
own peculiar stamp. Where the bearer of the ego 
predominates, a choleric temperament results. Where the 
astral body predominates, we find a sanguine temperament. 
Where the etheric or life-body predominates, we speak of a 
phlegmatic temperament. And where the physical body 
predominates, we have to deal with a melancholic 
temperament. The specific way in which the eternal and the 
ephemeral combine determines what relationship the four 
members will enter into with one another. 



The way the four members find their expression in the 
physical body has also frequently been mentioned. The ego 
expresses itself in the circulation of the blood. For this reason, 
in the choleric the predominant system is that of the blood. 
The astral body expresses itself physically in the nervous 
system; thus in the sanguine, the nervous system holds sway. 
The etheric body expresses itself in the glandular system; 
hence the phlegmatic is dominated physically by his glands. 
The physical body as such expresses itself only in itself; thus 
the outwardly most important feature in the melancholic is his 
physical body. This can be observed in all phenomena 
connected with these temperaments. 

In the choleric, the ego and the blood system predominate. 
The choleric thus comes across as someone who must 
always have his way. His aggressiveness, everything 
connected with his forcefulness of will, derives from his blood 
circulation. 

In the nervous system and astral body, sensations and 
feelings constantly fluctuate. Any harmony or order results 
solely from the restraining influence of the ego. People who 
do not exercise that influence appear to have no control over 
their thoughts and sensations. They are totally absorbed by 
the sensations, pictures, and ideas that ebb and flow within 
them. Something like this occurs whenever the astral body 
predominates, as, for example, in the sanguine. Sanguines 



surrender themselves in a certain sense to the constant and 
varied flow of images, sensations, and ideas since in them the 
astral body and nervous system predominate. 

The nervous system’s activity is restrained only by the 
circulation of the blood. That this is so becomes clear when 
we consider what happens when a person lacks blood or is 
anaemic, in other words, when the blood’s restraining 
influence is absent. Mental images fluctuate wildly, often 
leading to illusions and hallucinations. 

A touch of this is present in sanguines. Sanguines are 
incapable of lingering over an impression. They cannot fix 
their attention on a particular image nor sustain their interest 
in an impression. Instead, they rush from experience to 
experience, from percept to percept. This is especially 
noticeable in sanguine children, where it can be a source of 
concern. The sanguine child’s interest is easily kindled, a 
picture will easily impress, but the impression quickly 
vanishes. 

We proceed now to the phlegmatic temperament. We 
observed that this temperament develops when the etheric or 
life-body, as we call it, which regulates growth and 
metabolism, is predominant. The result is a sense of inner 
well-being. The more a human being lives in his etheric body, 
the more is he preoccupied with his internal processes. He 



lets external events run their course while his attention is 
directed inward. 


In the melancholic we have seen that the physical body, the 
coarsest member of the human organization, becomes master 
over the others. As a result, the melancholic feels he is not 
master over his body, that he cannot bend it to his will. His 
physical body, which is intended to be an instrument of the 
higher members, is itself in control, and frustrates the others. 
This the melancholic experiences as pain, as a feeling of 
despondency. Pain continually wells up within him. This is 
because his physical body resists his etheric body’s inner 
sense of well-being, his astral body’s liveliness, and his ego’s 
purposeful striving. 

The varying combinations of the four members also 
manifest themselves quite clearly in external appearance. 
People in whom the ego predominates seek to triumph over 
all obstacles, to make their presence known. Accordingly their 
ego stunts the growth of the other members; it withholds from 
the astral and etheric bodies their due portion. This reveals 
itself outwardly in a very clear fashion. Johann Gottlieb Fichte, 
that famous German choleric, was recognizable as such 
purely externally, [see Note 3] His build revealed clearly that 
the lower essential members had been held back in their 
growth. Napoleon, another classic example of the choleric, 
was so short because his ego had held the other members 



back, [see Note 4] Of course, one cannot generalize that all 
cholerics are short and all sanguines tall. It is a question of 
proportion. What matters is the relation of size to overall form. 

In the sanguine the nervous system and astral body 
predominate. The astral body’s inner liveliness animates the 
other members, and makes the external form as mobile as 
possible. Whereas the choleric has sharply chiseled facial 
features, the sanguine’s are mobile, expressive, changeable. 
We see the astral body’s inner liveliness manifested in every 
outer detail, for example, in a slender form, a delicate bone 
structure, or lean muscles. The same thing can be observed 
in details of behavior. Even a non-clairvoyant can tell from 
behind whether someone is a choleric or a sanguine; one 
does not need to be a spiritual scientist for that. If you observe 
the gait of a choleric, you will notice that he plants each foot 
so solidly that he would seem to want to bore down into the 
ground. By contrast, the sanguine has a light, springy step. 
Even subtler external traits can be found. The inwardness of 
the ego, the choleric’s self-contained inwardness, express 
themselves in eyes that are dark and smoldering. The 
sanguine, whose ego has not taken such deep root, who is 
filled with the liveliness of his astral body, tends by contrast to 
have blue eyes. Many more such distinctive traits of these 
temperaments could be cited. 


The phlegmatic temperament manifests itself in a static 



indifferent physiognomy, as well as in plumpness, for fat is 
due largely to the activity of the etheric body. In all this the 
phlegmatic’s inner sense of comfort is expressed. His gait is 
loose-jointed and shambling, and his manner timid. He seems 
somehow to be not entirely in touch with his surroundings. 

The melancholic is distinguished by a hanging head, as if 
he lacked the strength necessary to straighten his neck. His 
eyes are dull, not shining like the choleric’s: his gait is firm, 
but in a leaden rather than a resolute sort of way. 

Thus you see how significantly spiritual science can 
contribute to the solution of this riddle. Only when one seeks 
to encompass reality in its entirety, which includes the 
spiritual, can knowledge bear practical fruit. Accordingly, only 
spiritual science can give us knowledge that will benefit the 
individual and all mankind. In education, very close attention 
must be paid to the individual temperaments, for it is 
especially important to be able to guide and direct them as 
they develop in the child. But the temperaments are also 
important to our efforts to improve ourselves later in life. We 
do well to attend to what expresses itself through them if we 
wish to further our personal development. 

The four fundamental types I have outlined here for you 
naturally never manifest themselves in such pure form. Every 
human being has one basic temperament, with varying 



degrees of the other three mixed in. Napoleon, for example, 
although a choleric, had much of the phlegmatic in him. To 
truly master life, it is important that we open our souls to what 
manifests itself as typical. When we consider that the 
temperaments, each of which represents a mild imbalance, 
can degenerate into unhealthy extremes, we realize just how 
important this is. 

Yet, without the temperaments the world would be an 
exceedingly dull place, not only ethically, but also in a higher 
sense. The temperaments alone make all multiplicity, beauty, 
and fullness of life possible. Thus in education it would be 
senseless to want to homogenize or eliminate them, but an 
effort should be made to direct each into the proper track, for 
in every temperament there lie two dangers of aberration, one 
great, one small. One danger for the young choleric is that he 
will never learn to control his temper as he develops into 
maturity. That is the small danger. The greater is that he will 
become foolishly single-minded. For the sanguine the lesser 
danger is flightiness; the greater is mania, induced by a 
constant stream of sensations. The small danger for the 
phlegmatic is apathy; the greater is stupidity, dullness. For the 
melancholic, insensitivity to anything other than his own 
personal pain is the small danger; the greater is insanity. 

In light of all this it is clear that to guide and direct the 
temperaments is one of life’s significant tasks. If this task is to 



be properly carried out, however, one basic principle must be 
observed, which is always to reckon with what is given, and 
not with what is not there. For example, if a child has a 
sanguine temperament, he will not be helped if his elders try 
to flog interest into him. His temperament simply will not allow 
it. Instead of asking what the child lacks, in order that we 
might beat it into him, we must focus on what he has, and 
base ourselves on that. And as a rule, there is one thing we 
can always stimulate the sanguine child’s interest in. However 
flighty the child might be, we can always stimulate his interest 
in a particular personality. If we ourselves are that personality, 
or if we bring the child together with someone who is, the child 
cannot but develop an interest. Only through the medium of 
love for a personality can the interest of the sanguine child be 
awakened. More than children of any other temperament, the 
sanguine needs someone to admire. Admiration is here a kind 
of magic word, and we must do everything we can to awaken 
it. 


We must reckon with what we have. We should see to it 
that the sanguine child is exposed to a variety of things in 
which he has shown a deeper interest. These things should 
be allowed to speak to him, to have an effect upon him. They 
should then be withdrawn, so that the child’s interest in them 
will intensify; then they may be restored. In other words, we 
must fashion the sanguine’s environment so that it is in 
keeping with his temperament. 



The choleric child is also susceptible of being led in a 
special way. The key to his education is respect and esteem 
for a natural authority. Instead of winning affection by means 
of personal qualities, as one does with the sanguine child, one 
should see to it that the child’s belief in his teacher’s ability 
remains unshaken. The teacher must demonstrate an 
understanding of what goes on around the child. Any showing 
of incompetence should be avoided. The child must persist in 
the belief that his teacher is competent, or all authority will be 
lost. The magic potion for the choleric child is respect and 
esteem for a person’s worth, just as for the sanguine child it 
was love for a personality. Outwardly, the choleric child must 
be confronted with challenging situations. He must encounter 
resistance and difficulty, lest his life become too easy. 

The melancholic child is not easy to lead. With him, 
however, a different magic formula may be applied. For the 
sanguine child this formula was love for a personality; for the 
choleric, it was respect and esteem for a teacher’s worth. By 
contrast, the important thing for the melancholic is for his 
teachers to be people who have in a certain sense been tried 
by life, who act and speak on the basis of past trials. The child 
must feel that the teacher has known real pain. Let your 
treatment of all of life’s little details be an occasion for the 
child to appreciate what you have suffered. Sympathy with the 
fates of those around him furthers the melancholic’s 
development. Here too one must reckon with what the child 



has. The melancholic has a capacity for suffering, for 
discomfort, which is firmly rooted in his being; it cannot be 
disciplined out of him. However, it can be redirected. We 
should expose the child to legitimate external pain and 
suffering, so that he learns there are things other than himself 
that can engage his capacity for experiencing pain. This is the 
essential thing. We should not try to divert or amuse the 
melancholic, for to do so only intensifies his despondency and 
inner suffering: instead, he must be made to see that 
objective occasions for suffering exist in life. Although we 
mustn’t carry it too far, redirecting the child’s suffering to 
outside objects is what is called for. 

The phlegmatic child should not be allowed to grow up 
alone. Although naturally all children should have play-mates, 
for phlegmatics it is especially important that they have them. 
Their playmates should have the most varied interests. 
Phlegmatic children learn by sharing in the interests, the more 
numerous the better, of others. Their playmates’ enthusiasms 
will overcome their native indifference towards the world. 
Whereas the important thing for the melancholic is to 
experience another person’s fate, for the phlegmatic child it is 
to experience the whole range of his playmates’ interests. The 
phlegmatic is not moved by things as such, but an interest 
arises when he sees things reflected in others, and these 
interests are then reflected in the soul of the phlegmatic child. 
We should bring into the phlegmatic’s environment objects 



and events toward which “phlegm” is an appropriate reaction. 
Impassivity must be directed toward the right objects, objects 
toward which one may be phlegmatic. 

From the examples of these pedagogical principles, we see 
how spiritual science can address practical problems. These 
principles can also be applied to oneself, for purposes of self- 
improvement. For example, a sanguine gains little by 
reproaching himself for his temperament. Our minds are in 
such questions frequently an obstacle. When pitted directly 
against stronger forces such as the temperaments, they can 
accomplish little. Indirectly, however, they can accomplish 
much. The sanguine, for example, can take his sanguinity into 
account, abandoning self-exhortation as fruitless. The 
important thing is to display sanguinity under the right 
circumstances. Experiences suited to his short attention span 
can be brought about through thoughtful planning. Using 
thought in this way, even on the smallest scale, will produce 
the requisite effect. 

Persons of a choleric temperament should purposely put 
themselves in situations where rage is of no use, but rather 
only makes them look ridiculous. Melancholics should not 
close their eyes to life’s pain, but rather seek it out; through 
compassion they redirect their suffering outward toward 
appropriate objects and events. If we are phlegmatics, having 
no particular interests, then we should occupy ourselves as 



much as possible with uninteresting things, surround 
ourselves with numerous sources of tedium, so that we 
become thoroughly bored. We will then be thoroughly cured of 
our “phlegm;” we will have gotten it out of our system. Thus 
does one reckon with what one has, and not with what one 
does not have. 

By filling ourselves with practical wisdom such as this, we 
learn to solve that basic riddle of life, the other person. It is 
solved not by postulating abstract ideas and concepts, but by 
means of pictures. Instead of arbitrarily theorizing, we should 
seek an immediate understanding of every individual human 
being. We can do this, however, only by knowing what lies in 
the depths of the soul. Slowly and gradually, spiritual science 
illuminates our minds, making us receptive not only to the big 
picture, but also to subtle details. Spiritual science makes it 
possible that when two souls meet and one demands love, 
the other offers it. If something else is demanded, that other 
thing is given. Through such true, living wisdom do we create 
the basis for society. This is what we mean when we say we 
must solve a riddle every moment. 

Anthroposophy acts not by means of sermons, 
exhortations, or catechisms, but by creating a social 
groundwork, upon which human beings can come to know 
each other. Spiritual science is the ground of life, and love is 
the blossom and fruit of a life enhanced by it. Thus spiritual 



science may claim to lay the foundation for humankind’s most 
beautiful goal — a true, genuine love for man. 

NOTES: 

rancesco Redi, 1626-1697. Refuted spontaneous generation of 
ving beings out of mud. 

jiordano Bruno, 1548-1600. Italian philosopher, Dominican 
lonk, burned at the stake as heretic. Taught that the world is 
ifinite in space and time and filled with innumerable suns. 

ohann Gottlieb Fichte, 1762-1814. German Idealist 
hilosopher. 

lapoleon Bonaparte, 1769-1821. French ruler and emperor 
804-1814 and 1815. 



Where and How Does One Find the Spirit? 

We have spoken about the facts of the spiritual life through 
several years. Today a new series of talks begins. Who has 
already taken a program knows that the objects of this year’s 
spiritual-scientific talks span a wide range. On one side, you 
find talks deeply intervening in our spiritual life; however, it 
should also be shown how just spiritual science is destined to 
intervene deeply in the objects of practical life. However — 
this should be expressly stressed in the introduction — the 
point of view should be fixed today; we want to orientate 
ourselves especially about the spirit as such today. This talk 
should be introductory, orienting, and programmatic. 

If the word “spirit” is pronounced, one points to something 
that, as long as there is human longing and human hope, is 
the aim of all human beings, of the primitive ones as well as of 
the high developed ones. Nevertheless, one cannot say that 
that which just the word spirit means attracts a deeper 
understanding in our days. 

Today the science of the spirit appears as the most popular 
and the most bewildering at the same time, because the 
human being cannot face the spiritual research indifferently 
and objectively. This question stirs up the deepest affects, the 
most intensive passions in our soul. The answers to these 
questions are relevant from the start to the human beings. If 
the human being looks only a little deeper into his soul, he 



notices that he has an opinion — even if he does not 
pronounce it — how the answer should turn out. All questions 
belonging here touch the human being in such a way that one 
can say, an answer can offend the one person in this way, the 
other person in that way. The one may feel sore just about a 
sober consideration; whereas the other thinks that the 
freedom of research or science is attacked if anybody 
exceeds the exact research only somewhat. 

The characteristic of the human development has brought 
with it — especially since the boom of natural sciences — that 
today the conceivably highest confusion prevails about the 
view of the spirit, and especially in the circles which should 
foster just such a thing like the science of the spirit. If one 
wants to recognise something of the spirit, such a sum of fine 
and intimate concepts is necessary that here a confusion of 
ideas is extremely significant and detrimental. The modern 
human being is right if he turns to the fundamental principles 
of science first if he wants to know anything about the spirit. 
Then he must turn to psychology at first. It should be “the 
science of the soul.” It becomes soon clear just to somebody 
who approaches unprejudiced what one calls the science of 
the spirit what one understands today by the science of the 
spirit. Today, there is hardly anybody who speaks about these 
matters and does not confuse soul and mind. I want to go 
back to real phenomena. 



There a book Outline of Psychology appeared before some 
time (1908) by a person (Hermann Ebbinghaus, 1850-1909, 
psychologist) who one regards as a significant expert of his 
discipline. It is an example how today the science of the soul 
is pursued. However, this is not my starting point to show 
which confusion of the concepts of soul and mind has 
happened. We read there on one of the first pages: if 
hypoxaemia occurs in the brain, the result is a faint, because 
then the mental ability stops or is reduced at least. However, 
a mental effort causes an influx of blood. Stimulants work on 
the brain via the nervous system, et cetera. — Now at first 
one has to point to the fact that someone who wants to bring, 
nevertheless, a “science of the soul” uses the expressions 
“soul” and “mind” or “spirit” as substantially synonymous, and 
is not aware of the fact that they are different things. Hence, 
there comes just the evil. The spiritual scientist would say, 
hypoxaemia and faint only paralyses the activity of the soul, 
however, the spiritual activity does not decrease. In addition, 
the activity of the soul causes influxes of the blood to the 
brain. Here the saying of Goethe applies that no matter is 
without spirit. — With faint, another spiritual activity exists, so 
that the soul withdraws from the brain and leaves the field to a 
spiritual activity different from that if the soul is present. 


Modern psychology does not differentiate soul and mind. 
Therefore, it is important to form a clear concept of the mind 
first. This is very difficult. Today, people — driven by a power 



as it were — believe that everything is contained in material 
processes and want to look at the spirit only as an effect, as a 
consequence of the material. The spiritual researcher looks 
for the spirit not only in the human being, but also everywhere 
around us. It appears like an internal physiognomy in 
everything. It is spread out everywhere in the universe. No 
human being, no animal, no plant, no stone can be without 
having the spirit as basis. I like to use a picture. We imagine a 
water container in which the water is cooled bit by bit. 

Thereby ice may originate, so that we see some lumps of ice 
swimming in it. We imagine now that any being cannot 
perceive water, but only ice. There the ice would appear just 
only from the water; however, the being would deny the water. 
Everywhere only ice exists, but no water, this being would 
say. 

Now the human beings behave similarly to mind and 
matter. As well as in our picture the ice originates from the 
water, there the matter originates from the original, from the 
spirit. Matter is nothing else than compressed spirit. It appears 
for the sighted human being from the spirit, to somebody who 
cannot see from nothing. Everything in the universe is 
compressed spirit. If now the materialist comes and says, 
what you call spirit does not exist, and then his logic is in a 
bad way, because he is only allowed to admit, actually, that 
he cannot perceive the spirit. Someone who has a healthy 
logic should talk with such a man only about something 



whose existence he has admitted, so about matter. If we 
speak of the soul, we are never allowed to separate the 
concept of inwardness from it which we see best of all in the 
soul of the human being. 

An example shows the difference of mind and soul best of 
all. We imagine that we see an event before ourselves, which 
makes us tremble, which frightens us, for example, shooting a 
gun to us. A third person who sees this feeling of fear in us is 
able to say only that the other had this face which is 
dependent, however, on the state of the person. A human 
being who has maybe forgotten fear would face the danger 
intrepidly. However, that person faces the event with fear and 
fright. We call that something mental that is stimulated in our 
inside by an external perception that way. However, for the 
spiritual there is no outside and no inside. What is outside is 
inside, too. If you check your inside, you notice that there is a 
transition from the mental to the spiritual that, however, a 
difference exists between that which we call mental and which 
we call spiritual. About the sensations, which rise in us, one 
cannot argue, because they are different with the single 
human beings. In the one, a world of feelings would arise at 
the sight of a picture by Raphael, while a primitive human 
being feels nothing. In between there are still all possible 
gradations. Here we are concerned with something mental. 
However, mathematics, for example, gives us something 
spiritual, for example, in mathematics. Nobody can 



understand by experience what a circle is. An inner view is 
necessary for it. This is so easy, but people do not understand 
it. We know about that which is something spiritual that 
everybody can experience it as we do if he creates the 
necessary preconditions of it only. To the same extent as we 
realise that we advance from an inner experience to one 
which is accessible to all people, to the same extent we 
should realise that we go over from something mental to 
something spiritual. 

If we assume that the human being rises to such a height 
that he is able to say something about a thing of the outside 
world about which the human beings can agree, he rises to 
the concept, to the idea of the thing. Then we should realise 
that that is the same, which was there before the thing, 
according to which the thing is created. Only someone can 
believe that he can obtain something spiritual from a world in 
which no spirit exists who supposes to obtain water from a 
glass in which no water is. If we look at any being of the 
outside world, so that we open ourselves not only to the 
uplifting, to the beautiful, but also to the sad, if we open 
ourselves to the real being of the things, we must understand 
that we let light up in ourselves what was there before the 
thing, from which it has originated. Thus, the physical appears 
to us like a compression of the spiritual. 


Many a prejudice has its origin in the habit to imagine the 



outside world as something spiritless and to show the spiritual 
as something that the human being adds. He can only have 
that in his consciousness that is the effect of the outside world 
on him. Remember that one often says on this occasion, we 
can only know that a table exists, just the table in itself that 
has the given effects on us. — The fact that one can judge in 
such a way is an example that in wide circles is no 
understanding of the nature of spirit. 

A simple picture can show us what the centuries-long 
research simply slides over if one asserts that the human 
being knows nothing about the thing in itself. If anybody says 
this, it seems obvious. Physics, science generally, point 
repeatedly to the fact that you do not at all perceive “yellow,” 
for example, but only movements of the ether. They cause the 
yellow colour in you, just as the movements of the air the 
tone. You do not come out of yourself; you see only what is in 
you. — A simple comparison extinguishes this whole 
conclusion. Imagine, you have a seal and sealing wax. The 
name Muller is imprinted. No trace of brass has gone over 
from the seal to the sealing wax. However, the point is the 
name that has been completely transferred into the sealing 
wax. Now the sealing wax could also say, I know nothing 
about the seal, because from the outside nothing can be 
transferred to me. Thus, it is with science to a T. The name 
Muller has been completely transferred onto the sealing wax. 
Who states that such an effect would not be possible does not 



understand that there is no border between the material and 
the spiritual. We have to figure out more and more the fact 
that the spirit has to do nothing with that which is in us, but 
that it is outside and in us. We have to distinguish soul and 
mind from each other. Then we have created a basis to know 
that all bases of life are bases of the spirit. Psychology tries 
more and more to lead back the spiritual to something purely 
physical. However, we had to experience that the spiritual 
was derived from physical and purely mechanical processes! 
The sciences that are not intentionally materialistic today are 
unaware of it. 

Let us go back once again! Imagine how a faint originates 
from hypoxemia in the brain and thereby the soul is 
immobilised. We must approach this process with spiritual 
science. This shows us that the human being is not only this 
material being, which we can perceive with the external 
senses, but that he is a complex being. The physical body is a 
compression, a coarsening of something spiritual, of 
something finer, that there is a coarsening of the etheric body 
or life body at first. We see the human being literally as a 
water ball, which solidified partially as ice, so that the ice lump 
swims in the water from which it has formed like from a fine 
mother substance. 

It is with the physical and etheric bodies in such a way. 
Matter is a form of spirit different from the spirit as such like 



the ice is another form of water. However, the etheric body is 
not yet the finest. It is the compression of the astral body. 

Now we have the human being already as a tripartite being. 

He has the physical body in common with all beings of the 
physical world. One can recognize the etheric body purely 
logically at first. If we take a rock crystal, it keeps its form, until 
it is destroyed from the outside. These are the essentials of 
the mineral. That does not apply to the plant, the animal, and 
the human being. We probably have the same substances in 
the human being, but these are so complex that the human 
body would break up immediately if it did not bear a fighter 
against the decay of the physical body in itself; this is the 
etheric body or life body. If the etheric body is outside, like 
after death, then only the physical body disintegrates. 
However, the etheric body or life body prevents the decay 
between birth and death. The human being has it in common 
with plant and animal, the astral body only with the animal. 
Here with the astral body, we have already arrived at finer and 
finer spiritual members, we have already come to the soul. 

Spiritual science could speak of three human members, of 
body, soul, and mind. However, if we pursue this more 
exactly, we separate into physical body, etheric body, and 
astral body. If we have a human being before ourselves, we 
have the physical body at first, as far as one can see it 
physically. However, we also have the etheric body, the 
fighter against the decay. However, this is not yet the whole 



human being. Already the most primitive human being knows 
that joy and grief, desire and pain live in him. We call the 
bearer of that “astral body.” Materialists could argue that this 
is only an effect of the physical processes, that it is nothing 
real. 

If this were the case, if these processes were only an 
outflow of physical processes, for example, of the blood 
circulation, it would be a mere quibble speaking of an astral 
body. However, the astral is not a result of physical 
processes, but the processes in the nerves are the results of 
the astral. That which excites joy and grief, desire and pain 
was there sooner than the physical body. We see how in us 
today, so to speak, the last rests of the immediate effect of the 
spiritual on physical processes express themselves. I have 
pointed to the senses of shame and anxiety already earlier. A 
human being turns pale because of fear. What has happened 
there? On the other hand, if the human being feels: something 
is in me that I would like to hide — and he blushes. The sense 
of shame and anxiety are soul processes, soul experiences. 
However, they express themselves in physical processes. If 
we are anxious, we like to take together all forces inside, 
assert ourselves; the blood contracts inside, as it were. It is 
almost corporeal: a direction, which is unconsciously 
materialistic, has turned the whole process upside down. 


Pragmatism, which came from America, pronounced the 



view: if we face a loaded gun, not the fear makes us tremble, 
but something that goes out from the gun makes us tremble at 
first. The result of it is the appearance of fear. The human 
being cries not because he is sad, but he is sad because he 
cries. Materialism plays such pranks to you. However, 
spiritual science shows us that everything that happens, that 
trickling of water, or a process which we examine under the 
microscope or a human being, an animal, a plant, is also an 
outflow of something spiritual as something mental-spiritual is 
the cause of fear. Thus, we find the spirit everywhere round 
ourselves if we are only accustomed to look at everything as a 
physiognomy of the spirit. Everybody can attain the spirit in 
this way. On the other hand, one could say, there the human 
being sees the spirit through the veil of the material. Is it also 
possible, however, to see the spirit immediately? The human 
being must take the word “initiation” completely seriously. 
Goethe made so many remarks important for spiritual 
science, for example: “the eye forms in the light for the light.” 
From indifferent organs the eyes of the human being have 
gradually developed. Goethe has the certainty in common 
with all spiritual scientists that the human being looks back at 
a long, long development. If there had been no light, eyes 
would never have come into existence. As the animals lose 
the ocular light in dark caves, the light has formed the eye. 

As true as without the eyes the world is dark and sinister for 
the human being, it is also true that the eye is formed in the 



light for the light, that there would be no eyes without light. In 
addition, the tones conjure up the ability of hearing, the smells 
the ability of smelling, and so on. It was in the past that way 
and even now it is that way concerning the physical organs of 
the human being. However, it is also for the spiritual organs in 
such a way. One can speak only of light and colour if the 
organs are there; but the light is there for a long time before. 

In addition, it is with the spirit. It also is there already before 
and is capable to wake up the slumbering spiritual abilities in 
the human being, which then perceive the spirit as the eyes 
perceive the light. The spirit forms the spiritual organs as the 
light the eyes. Thus, the human being can develop the 
spiritual organs, which the spirit formed for the spirit. 

If anything appears to us as physiognomy of the spirit, we 
can grow into a spiritual world there, if we have the patience 
to develop and to form. So spiritual science speaks of the 
spirit still in another way. As we get to know by the botanist, 
the physicist, and others, what they fathom of the secrets of 
the physical world, there is and there has always been 
spiritual science. Today, the majority of the human beings 
know nothing about the concealed worlds of this spiritual 
science. At first, this science was fostered in the mysteries, 
unnoticed by the remaining world. Spiritual science must 
come out today and announce publicly what it has to say as 
the physical science announces its results publicly. 



Just as the physical science uses external tools, the 
spiritual researcher must be his own tool. There have always 
been such researchers. Only somebody who develops the 
organs can tell how it is in the spiritual world. However, if it is 
pronounced, then the simple, healthy human mind suffices to 
understand it. Another development is only necessary to 
research. I would like to give you an example how by intimate 
processes spiritual development takes place. This way is not 
tumultuary. Many a human being becomes a citizen of the 
spiritual world, without his fellow men anticipating it. 
Nevertheless, large is the area that reveals us how to work on 
ourselves if we want to gain an insight of the spiritual world. I 
give an example how intimate this work is. 

There are three levels of knowledge: at first the knowledge 
of the physical world, then imagination which, however, has 
nothing to do with speculative fiction; it leads in a certain way 
into the spiritual world. The inspired and intuitive worlds form 
the third level. One attains the imaginative level doing certain 
internal exercises patiently for a long time. These exercises 
do not deduct you from the external world, but make you more 
competent and more practical. However, at the same time 
they lead into the higher worlds. 

There, for example, is such an instruction of a teacher to his 
pupil: have a look at a plant. It grows out of the ground, 
develops leaves, blossoms, fruits; have a look at this whole 



development of the plant how it develops chlorophyll, et 
cetera. The plant can be a model for the human being. As well 
as the plant is interspersed with the green colouring the 
human being is interspersed with the red blood. Although the 
plant is on a lower level than the human being is, 
nevertheless, it has something over him. Its substance, its 
matter, its chlorophyll is not interspersed with low desires and 
passions. The human being is no longer chaste and pure, but 
he had to pay his higher development with the fact that he 
took up desires and passions in himself. The expression of it 
is the red blood. Juxtapose both, and then think of the 
Goethean saying that is the saying of all spiritual teachers at 
all times: 

And so long as you don’t have it, 
this: “Die and be transformed!” 
you will only be a gloomy guest 
on the dark earth. 

(From Blissful Longing in the West-Eastern Divan) 

That is the substance, which is penetrated with desires and 
passions and must be purified again, so that it is raised about 
itself, although it is on a higher level, and becomes again 
chaste and pure. The blood must be again the expression of 
this chastity and purity. Imagine the red rose; you face the 
chaste red plant sap. Admittedly, it is there still a plant sap. 



but you may see something before yourself in the red plant 
sap that can be to you like the dawn of a higher development 
of the human being, a symbol shows this: the black cross with 
red roses. Become engrossed in this symbol excluding any 
other thought, experience in it how the human beings have to 
develop up to the purity of the red rose petal. If you 
experience this, you experience the first trace of the spirit. 

Thus, always other pictures are added to this picture. These 
pictures are there to conjure up the spiritual organs inside of 
the soul. Then this comes true for the human being that he 
finds any rest and help in the spiritual world. Therefore, 
spiritual science is of such an immense significance to the 
external world. It is true what Novalis says: the human being 
is the perfect tool, if he only wants to be it. In addition: the 
human being lives in a spiritual world that he can perceive if 
he is only elastic enough to develop the necessary organs in 
himself. In addition, true it is what Goethe lets Faust say: 

This spirit world is not sealed off; 

your mind is closed, your heart is dead! 

go, neophyte, and boldly bathe 

your mortal breast in roseate dawn! 


Goethe spoke that way because he had recognised the 



spirit and wanted to put it up as a motto for all spiritual 
researchers. 



Goethe’s Secret Revelation — Exoteric 

If you pursue the history of spiritual development not only 
according to the traditions and according to the normally usual 
documents, but if you go a little deeper, while you get involved 
in something that could seem symptomatic maybe at first only 
for the human development that, however, intensely points to 
the internal and true developmental forces. Then you find an 
unforgettable scene in the newer spiritual history significant 
repeatedly, a scene that took place in the nineties of the 
eighteenth century in Jena. 

In those days, a talk was given in the society of naturalists 
in Jena by a botanist, called Bartsch, who stood absolutely at 
the summit of his discipline at that time. Two men, a younger 
one and an around ten years older one, listened to this talk, 
and it happened that they went out from the talk at the same 
time and got into conversation with each other. Besides, the 
younger man said to the older one: if I open myself to such a 
talk, it appears, nevertheless, over and over again how the 
scientific approach picks the things to pieces, putting them 
side by side, and regards the uniform spiritual tie so little 
which lives in all various details. — 

It went, so to speak, against the younger man’s grain that 
there the plants were put side by side, without any tip that 
anything higher must exist that connects the various plants. 
The older man replied that an approach of nature might be 



found which does not go about its work in such a way and 
which, although it is a knowledge, a consideration, must lead 
to the knowledge that aims very well at the uniform, at that 
which is separated in the external considerations for the 
different senses. — The man took a pencil and a piece of 
paper from his pocket and drew a strange thing straight away. 
It was a thing that looked similar to a plant, but none of the 
living plants, which one can see or perceive with the external 
physical senses. It was no individual plant and he said about it 
that it lives, indeed, in no single plant, but that it is the 
archetypal plant in all plants and constitutes the connecting 
tie. 

The younger man had a look at this and said, what you 
draw there, however, is no experience, this is no observation, 
and this is an idea. He had the opinion that only the human 
mind could develop such ideas, and that such an idea had no 
significance for the life outdoors in the so-called objective 
nature. The older man could not understand this objection at 
all and he answered: if this is an idea, I see my ideas with 
eyes. He thought that in the exact same sense, as the single 
plant is visible to the external sense of the eye, his archetypal 
plant is an experience, although it cannot be seen by the 
external senses, it is an objective experience existing in the 
external world, just that which lives in all single plants. — You 
know that the younger one of both men was Schiller, the older 
one Goethe. 



This conversation is a symptomatic, important manifestation 
of the newer spiritual science. What spoke, actually, in 
Goethe’s answer in those days? In Goethe spoke the 
consciousness that one grasps not only something externally 
true, something externally objective with each idea that the 
external sense perception, the limited intellect gives. The 
human being rather sets higher spiritual forces in motion that 
do not turn to single sensory observations and he also gets 
something true, something real as one gets something true, 
something real with the external sense perception. 

One may say that Schiller could not yet see at that moment 
what was behind it and believed that that was subjective 
which Goethe had drawn for him. However, he delivered the 
most beautiful document how to ascend to that summit 
Goethe had shown. From that time, we see Schiller 
understanding the Goethean ideas more and more. A 
psychological document first-rate is a letter of Schiller, who 
says there, “I have watched the course of your spirit long- 
since, although from considerable distance, and I have 
observed the way that you have predetermined for yourself 
with always renewed admiration. You search the necessary of 
nature, but you search it in the hardest way, which any 
weaker strength will probably avoid. You take together the 
whole nature to get light about the single phenomenon; you 
look for the reason of the individual in the allness of her 
appearance. From the simple organisation you ascend. 



gradually, to more developed ones to build, finally, the most 
developed one, the human being, genetically from the 
materials of the whole building of nature. Because you 
recreate him from nature as it were, you try to penetrate into 
his concealed technology. A great and really heroic idea 
which shows well enough how much your mind holds together 
the rich entirety of its ideas in a beautiful unity!” 

Thus, we are allowed to consider as a document of the 
objectivity of Goethe’s world of ideas what in Goethe’s 
consciousness led to such answer and what Schiller 
confirmed later with this letter. 

It is very strange: a psychologist who lived during the 
twenties of the nineteenth century and is forgotten today, 
Heinroth (Johann Christian August H., 1773-1843, German 
physician, psychiatrist), spoke a very significant word about 
Goethe in his Textbook of Anthropology {^S22) which is, 
actually, a textbook of psychology. He used the word 
“concrete thinking” for Goethe’s whole point of view, and he 
explained this term, saying: Goethe’s thinking is a quite 
peculiar thinking which does not really separate from the 
objective of the objects which lives quietly in the objects in 
which it rises up to the ideas. 


If anybody can look deeper into Goethe’s whole spiritual 
organisation as we will do it today and the day after tomorrow. 



he sees that Goethe keeps in this thinking with the facts in a 
certain way without sticking to the surface of the things and in 
the sensory experience and that he finds the spiritual, the 
world of ideas. We see that Goethe’s thinking has become so 
significant just in this kind for a big part of our modern human 
development. We are allowed to say that it is something 
extremely peculiar with this effect of the Goethean spirit on 
the most different human beings, on the most different views, 
even on the different following epochs. 

If we consider what it concerns here, we see how peculiarly 
Goethe’s mind worked actually. If we face, for example, three 
philosophers of the German spiritual life who are very different 
according to their attitudes: Fichte, Hegel, Schopenhauer, and 
then something quite peculiar arises about the world-historical 
effect of the Goethean attitude from their mutual relation and 
their relation to Goethe. 

Fichte turns out to be a thinker floating in abstract heights, 
in particular when he had finished his Foundations of Entire 
Science of Knowledge in Jena in 1794. It is difficult to rise to 
the understanding of Fichte’s characteristic: it is difficult to 
penetrate him, although anybody who penetrates him would 
have to say to himself that he took immense fruits for his 
spiritual discipline from him. Nevertheless, it is not 
everybody’s thing to walk up to such spheres of the purest 
concept. He, who walked in such abstracts heights, in 



particular in that time, sent his Science of Knowledge to 
Goethe with the following important words: “I regard you, and 
I have always regarded you as the representative of the 
purest spirituality of feeling on the present level of 
humaneness. Philosophy turns to you rightly. Your feeling is 
the touchstone of it.” 

If we look now at another philosopher, at Schopenhauer, 
we see first how Schopenhauer stood to Fichte. They were 
hostile brothers; at least Schopenhauer was a rather hostile 
brother to Fichte. Schopenhauer does not tire to speak about 
Fichte almost with invectives. He is to him a windbag who has 
reflected and written in empty concepts. Over and over again 
he comes back to stress the insubstantiality, the insignificance 
and unreality of Fichte’s philosophy. It is true, there can be no 
bigger contrasts than Schopenhauer and Fichte. 
Schopenhauer really apprenticed to Goethe. For a while, he 
experimented together with Goethe to realise the physical 
basic concepts, and something that you read in 
Schopenhauer’s first work and in his main work arose from 
the impression that Goethe made on him. However, who 
knows Schopenhauer also knows how devotedly he spoke of 
Goethe. Schopenhauer and Fichte, two big contrasts, unite in 
Goethe and he appears like the unifying force of both. 

Now we take, finally, Hegel and Schopenhauer. It is hard to 
understand Hegel, too. He who tries to get a factual world of 



concepts in a comprising, organic system demands that the 
human being rises to a level where he grasps the concept as 
a fact where he becomes able to experience it. Schopenhauer 
also finds something worthless in this conceptual technique; 
everything is a play of abstract words. 

If we want to visualise again the relation of Hegel to 
Goethe, we need only to call one thing and we see how Hegel 
relates to Goethe. Hegel writes in a nice letter, Goethe looks 
for the actual, spiritual phenomena that are behind the 
sensuous ones which Goethe calls the archetypal phenomena 
as he calls the archetypal plant the archetypal phenomenon of 
the plant world. — While Hegel speaks as a philosopher from 
the height of the mental world and shows us what we can 
think and understand, he works the way up to the other side 
where he gets into contact with the concepts taken from the 
spirit. Thus, Goethe’s archetypal phenomenon unites with that 
which the pure, thinking philosophy grasps from above. We 
see a harmony here between Hegel and Goethe like between 
Goethe and Schopenhauer. In Goethe, they meet. If we go up 
from these older times to our times, what do we find there? 

At that time in which Goethe himself lived, the scientific 
research had, so to speak, another physiognomy. Even more 
than it was the case at Goethe’s times, one considers as the 
only right method of the strict science that research which 
rests on the external sensory observation, and one relies on 



that which the intellect, limiting itself to observation, can 
obtain from those results. However, Haeckel wants also to 
stand on firm ground of the Goethean worldview, as he 
stresses in every book again. Thus, we see a more 
materialistically coloured worldview placing value on following 
Goethe. However, you can also find writings, even today, for 
which the spirit is absolute reality in the most eminent sense 
of the word, and with them, you can note the citation of 
Goethe. Spiritualistic and materialistic researchers can 
oppose each other inimically, both believe, however, to be 
able to look up at Goethe in the same way. Thus, he also 
offers something that bridges contrasts. These facts witness 
the strength of the Goethean worldview, the strength that 
works on the others so that they find something own in 
Goethe although they do not understand each other. Maybe 
some of you know how antithetic Virchow (Rudolf V., 1821- 
1902, German pathologist, biologist) and Haeckel (Ernst H., 
1834-1919, German biologist, philosopher) were. However, 
Virchow who complies in so few matters with Haeckel 
followed Goethe in an important lecture about Goethe. We 
have in Goethe a force that is able to harmonise the 
contrasts, the struggle of the worldviews and shows that it is 
not with the worldviews in such a way as the representatives 
of science assert so tenaciously. 

Just if one considers the relation of these significant 
persons to Goethe, one realises that knowledge is something 



like paintings of the same mountain painted by painters from 
different points of view. Of course, the pictures which you get 
there must be very different and, nevertheless, it was the 
same mountain which they painted. You can get a comprising 
idea of the mountain only if you compare the different pictures 
with each other and join them to a whole. If you position 
yourselves to knowledge in such a way, you see that Goethe 
chooses no single point of view, but climbs up the mountain 
and shows that you can take the point of view at the summit 
and can find a comprising panorama where all views show 
their deeper compatibility. 

However, this makes Goethe such an eminently modern 
spirit. If we receive the feeling — responding wholeheartedly 
to Goethe — that he appears to us as a modern spirit, then it 
is already justified to consider our talks and considerations 
about spiritual science as a kind of instruction to go deeper 
into his nature. He is a stimulating spirit in so many relations. 
Why should he not be a stimulating spirit of that spiritual 
current that has the tolerant penetration in the different points 
of view as one of its highest aims and that has the principle 
not to stop at a once fixed point of view? In order to find truth, 
to rise higher and higher one has to apply the methods of 
developing inner organs of perception. 


We still want to consider to what extent Goethe addresses 
the deepest feelings of the modern human being in a narrow 



field. As an example, a feeling is chosen which many of you 
know, a feeling that one could characterise with the words 
that there are in our time persons who strive to abandon some 
old traditions and to create feelings, thoughts and ideas which 
lead into the immediate present. You will see immediately 
what I mean if I remind you of a picture, which many people 
appreciated in our time. One may adhere to the picture 
howsoever, but it is an expression of the modern time. I mean 
the picture Come, Lord Jesus, be our guest (by the painter 
Fritz von Uhde, 1848-1911). The picture lives not only with 
that who created it, but also in those who want to enjoy it; the 
longing lives in them to see the figure of Jesus in the 
immediate present as He positions Himself at the table. One 
could say that the picture has not only value for this time, but 
for all times, that it has an everlasting, imperishable existence, 
and that any time has the right to put this figure in its own 
epoch. Only with these few words, the feeling that many have 
at the sight of this picture may be suggested. 

Now could believe that Goethe belongs in this respect still 
to the old people. One deduces that from his preference of the 
old art which wanted to stick to the old, good, artistic 
traditions, from his preference of the Greeks. One could 
believe that he would maybe have no deeper understanding 
for a feeling as it is characterised in the picture Come, Lord 
Jesus, be our guest. 



To do a look at Goethe’s soul once, we want to follow a 
book, Bossi’s book Del Cenacolo di Leonardo da Vinci {On 
Leonardo da Vinci’s Last Supper, 1810, Giuseppe B., 1777- 
1815, Italian painter and writer on art). Goethe wrote a review 
of this book. You can read important words in it. This picture 
is located in the refectory of the cloister Maria delle Grazie in 
Milan and makes the impression — in spite of the lately 
carried out restoration — as if it goes to rack and ruin. Goethe 
tells about the picture how he himself faced it once at a time 
when it was still preserved in a certain freshness. He 
describes the impression that he got from this picture in his 
youth, “Opposite the entrance on the narrow side was the 
dining table of the prior, at both sides were the tables of the 
monks, all were a step raised from the ground. If one turned 
round, one saw the fourth table painted on the wall above the 
not too high doors. At the table, Christ and his disciples were 
sitting, just as if they belonged to the community.” He was 
called by the Dominicans in their sense, in their position with 
the feeling: “Come, Lord Jesus, be our guest.” The whole 
unites, Goethe says, to a uniform picture. In addition, in order 
to give no rise to doubts about what he meant, actually, he 
said, “A significant sight must have been at mealtime when 
the tables of the prior and Christ, as two counter-images, 
looked at each other and the monks found themselves 
enclosed in between at their tables. That is why the wisdom of 
the painter had to take the available tables of the monks as a 
model. The tablecloth with its squeezed folds, patterned 



stripes, and untied corners was also taken from the washing 
chamber of the cloister, bowls, plates, mugs and other 
devices are imitated to those, which the monks themselves 
used. Here could be no talk of approaching an uncertain, 
outdated costume. It would have been extremely clumsy to let 
the holy community stretch out on cushions at this place. No, 
it should be approximated to the present; Christ should take 
his supper with the Dominicans in Milan.” 

Now we ask, did Goethe just have this understanding that 
one must call a modern understanding? He had it in that 
comprising way which can be again an argument how 
universal his strength is, compared with the sometimes one¬ 
sided forces that exclude and combat each other. Thus, we 
have to project our thoughts in Goethe’s soul and then we 
understand why Goethe is so close to us and why we are 
allowed to look up at him if it concerns the preliminary 
orientation about deeper spiritual issues. This was Goethe’s 
deep consciousness that it is possible for the human being to 
wake spiritual organs in himself to ascend to higher views and 
to gain thereby something that does not live only in the mind 
of the human being, but that is deeper at the same time. 

If I had the possibility to go into Goethe’s scientific studies 
as you find them discussed in detail in my book Goethe’s 
World View (GA 6), we could show how this Goethean 
method works. However, today we want to approach Goethe 



from another direction. Goethe expressed various things that 
can point us to the deep basis of his worldview. We have to 
speak about that in two talks of this winter cycle on his Faust. 
He said about it once to Eckermann (Johann Peter E., 1792- 
1854, author, Conversations with Goethe) that he formed it so 
that the reader if he wants to keep only to external instructions 
already has something in the coloured pictures; however, that 
he can find also the secrets behind the words, which are in it. 
Goethe points there in the second part to the fact that one has 
to differentiate what is external and what is internal, the being, 
that which he has hidden. In old way one calls the outside the 
exoteric, the inside the esoteric. 

We want to approach Goethe now considering the work in 
which he expressed his whole methodical thinking and willing, 
in an exterior, exoteric way today, and then in an internal, 
esoteric way the day after tomorrow. It is a relatively unknown 
little work to which one must keep if one wants to figure out 
Goethe’s deepest secrets of knowledge — one is allowed to 
call it that way. It is the little work at the end of the 
Conversations of German Emigrants with the heading: Fairy 
Tale (1795). Somebody who strives to penetrate Goethe’s 
worldview deeper has the feeling from the start that Goethe 
wants to say more with it than the pictures present at first. 

This Fairy Tale of the Green Snake and the Beautiful Lily 
presents riddle by riddle to the meditative contemplator. 



Allow me now to explain the principal features of this fairy 
tale at first, because it is not possible to speak about it without 
imagining those features that are of importance if we want to 
have a deeper look at Goethe’s worldview. It is necessary that 
we dedicate ourselves some time to the contents of this little 
work; but in return, we understand ourselves so much the 
better. It has happened to me repeatedly if I held a talk on this 
fairy tale that one said to me: “I do not know that in Goethe’s 
works is a fairy tale.” Therefore, I repeat: it is included in every 
issue of Goethe’s works and concludes the Conversations of 
German Emigrants. 

Now to the pictures! A ferryman lives by a river. Some 
strange figures come to this ferryman: will-o’-the-wisps. They 
want to be ferried over by him in a small boat to the other 
riverbank. The ferryman agrees and ferries them over. 
Besides, they behave oddly, are restless and fidgety, so that 
he gets fear they may capsize. However, he succeeds in 
ferrying them over, and when they have arrived, they want to 
pay him in a peculiar way. They shake and gold pieces drop 
from them; this should be the payment for the trouble of the 
passage. The ferryman takes a dim view of the gold pieces 
and says, it is good that nothing has fallen in the river, 
because it would wildly well up. However, I cannot accept this 
payment; I can be paid only with fruits of nature. — He 
demands three onions, three artichokes, three cabbages. 

They should pay with fruits. We see soon which deep 



meaning any feature and any single fact has. The ferryman 
keeps on saying: you are still a trouble to me because I have 
to drive the gold pieces down the river and bury them. — 

Afterwards he really drives the gold pieces a certain 
distance down the river and buries them in the abysses of the 
earth. When they have been buried there, another strange 
being approaches these gold pieces: the green snake, 
creeping in the earth, on the earth, and through the abysses 
of the earth. Suddenly it sees the gold pieces falling through 
the crevices. At first, it believes that they fall from heaven. 
Then it consumes them, however, and its body becomes 
more and more luminous by the intake of these gold pieces. 
When it goes to the surface, it notices that it emits a peculiar 
light, radiant like emerald and precious stones in a miraculous 
way. 

Then the snake and the will-o’-the-wisps meet, the will-o’- 
the-wisps are still shaking and throwing away what they have 
in themselves. The snake, which has acquired a taste for the 
gold takes them up in its body and processes what the will-o’- 
the-wisps throw around themselves. The snake and the will- 
o’-the-wisps say something significant about their mutual 
relation. 

The snake is called a relative of the will-o’-the-wisps from 
the horizontal line and the will-o’-the-wisps call themselves 



relatives of the snake from the vertical line. The will-o’-the- 
wisps still ask the snake whether it cannot give information 
how to come to the beautiful lily. The snake says, the beautiful 
lily is beyond the river. — Now, then we have get into some 
trouble, the will-o’-the-wisps replied. We were ferried over 
because we wanted to come to the beautiful lily. If we only 
could reach a ferryman who leads us back again! Now there 
important words follow: you will not find the ferryman again, 
and if you find him, be clear in your mind that he is allowed to 
ferry you over but he is not allowed to lead you back. If you 
want to go back again to the other side of the river, you can 
do it only in two ways. Either you attempt at noon when the 
sun is highest to find a bridge over my own body to come 
over. — The will-o’-the-wisps say, noon is a time in which we 
do not like to travel. 

Alternatively, you use the second way. There is still another 
possibility. In the twilight hour, you find a huge giant at a 
certain place. He has no strength in himself, but if he 
stretches his hand and the shadow of this hand falls over the 
river, one can cross the river about the shadow. The shadow 
has the weight-bearing capacity that one can walk across it. If 
you do not want to go over me at noon, visit the giant. — The 
will-o’-the-wisps accept this advice. Then the snake goes 
back again into the abysses of the earth and enjoys the inner 
light due to the uptake of the gold. 



The snake then notices something extremely strange. 

When it searches the abysses again, it perceives that it sees 
strange things now where it had once found irregular products 
of nature. Once it perceived them only by the sense of touch, 
now after it has become luminous, it notices that it can also 
see the things. It could feel columns and manlike things, but it 
had never become clear to it until then what there is really in 
the subterranean abysses. Now it moves again into them and 
uses its emitting light for the illumination of the things. When it 
penetrates into this big cave underground, it can immediately 
perceive four royal figures standing in the four corners: a 
golden king, a silver king, a bronze king and a mixed king in 
the fourth corner. This figure is joined from the other metals in 
the most various way, so that all possible metals are 
chaotically mingled in him. 

When the snake comes to the cave and is able to illuminate 
the figures, the golden king puts the very important question: 

“Where from do you come?” 

“From the abysses,” the snake replied, “where the gold 
lives.” 

“What is more marvellous than gold?” the king asked. 


The snake answers: “The light!” 



The king continues asking: “What is more refreshing than 
light?” 

“The conversation.” 

Nobody doubts that in these words not only pictures should 
be given, but that they also have important contents. 

When the snake comes in the cave, a gap opens in the 
temple in which the four kings live. The old man with the lamp 
comes into the room, and he is asked why he comes just now. 
There he says the strange word: “Do you not know that my 
light is allowed only to illuminate what is already illuminated? 
That I am not allowed to illuminate the dark?” — After the 
snake has illuminated the things in the room, he is also 
allowed to come with his miraculous lamp. 

Now a conversation develops between the kings and the 
old man with the lamp. The old man is asked: 

“How many secrets do you know?” 

“Three,” he answers. 

“Which is the most important one?” the silver king asks. 


“The obvious one,” the old man replies. 



“Would you reveal it to us?” the bronze king asks. 


“As soon as I know the fourth.” 

Then come the most important words of the fairy tale: “I 
know the fourth,” the snake says and whispers something in 
his ear, whereupon the old man shouts in a loud voice: “The 
time has come!” 

There is a big number of attempts to solve the riddles of this 
fairy tale. Many people have also tried to interpret this or that 
way, what one felt as a riddle already at Schiller’s and 
Goethe’s time. It is peculiar that Goethe and Schiller agreed 
about it and expressly pronounced it with the words: the word 
of the solution of the fairy tale is contained in the fairy tale 
itself. So one is allowed to search for the solution of the fairy 
tale only in the fairy tale itself, and it will be found in the 
course of the talk that the word of the riddle is contained in the 
fairy tale, even if in a peculiar way. The snake whispers 
something in the ear of the old man, and that is the solution of 
the riddle but it is not said. Then the old man says, “The time 
has come!” One has to fathom what the snake has whispered 
to the old man. 

The old man with his lamp goes to his wife. The force of the 
light of the lamp transforms the most various matters: stones 
into gold, wood into silver, dead animals into precious stones. 



however, metals are destroyed. He meets his wife in 
downright stunned condition. When he asks what has 
happened, she says, there were quite strange personalities 
here. One could regard them as will-o’-the-wisps. They have 
remained very little in the borders of decency. — Now, the old 
man says, in view of your age one has probably kept to the 
general politeness. — She tells how the will-o’-the-wisps have 
approached the gold and have licked off it, so that they could 
shake off it again. If it were only this, but have a look at the 
pug. It has eaten from the gold pieces and was transformed 
into a precious stone and died. Now he is dead. — The old 
man replies: if I had known this before, I would not have 
promised to pay their debt with the ferryman: three cabbages, 
three onions and three artichokes. 

The old man said, take the pug; carry it to the beautiful lily. 
She has the capacity to transform any precious stone into 
something living by her touch. — She takes three times three 
fruits to clear away the accepted debt with the ferryman, and 
lays the pug to them. Then a very important feature of the 
fairy tale comes: when she carries the basket, it seems to her 
exceptionally heavy, although the dead has no weight to her, 
the basket with the dead pug would only be as light, as if it 
were empty; only by the living, due to the cabbages, onions 
and artichokes the basket becomes heavy. However, on the 
road to the ferryman she still experiences something peculiar. 
The giant lays his arm just in such a way that the shadow falls 



about the river, picks a cabbage, an artichoke and an onion 
out of her basket, and consumes them, so that she has two of 
any kind only. Hence, she wants to clear away a part of the 
debt. However, he says that it is necessary to bring the whole 
payment immediately. 

After some discussions, the ferryman said, there would be 
still another resort if she stood security for the supplying of the 
three lacking fruits. Hence, she has to put the hand in the 
river, as a security for her promise. She does it; however, she 
notices that, as far as the hand was put into the river, it has 
become black and smaller. “It only seems so now,” the old 
man said. “However, if you do not keep your word, it may 
become true. The hand will dwindle bit by bit and disappear 
completely, finally, without you being devoid of its use. You 
can do everything with it, only that nobody sees it.” However, 
she prefers that everybody sees it, even if she can do nothing 
with the hand. If she brings the tribute to the agreed time, the 
ferryman says, everything becomes good again. 

Now on the road to the beautiful lily, she meets a 
handsome young man to whom, however, as he says, all his 
former power and strength have dwindled; and from the 
conversation, we find out how this has happened. The young 
man had got the lively desire to reach to the beautiful lily. She 
had become his ideal. However, her beautiful eyes looked so 
unfortunate that they had taken all his strength from him and. 



nevertheless, he feels attracted to her over and over again. 


Finally, both arrive at the beautiful lily. Indeed, everything 
that surrounds the beautiful lily is extremely typical; but we 
can only take out single features. The beautiful lily is the 
picture of the perfect beauty; but she has the property that 
she kills all living by her touch at first, and brings everything 
back to life that has gone through life and is doomed. 

The old woman brings her concern forward. The young man 
has come to satisfy his longing for the beautiful lily; however, 
we also see that the beautiful lily also feels a longing. She 
feels far from all fertile living; in her garden plants thrive, but 
come only into bloom and do not fructify; she is beautiful but 
far from all living. Then the old woman says an important 
word. She repeats what her husband said in the subterranean 
temple, and this gives the lily new hope. However, this was 
also the last moment when she could hope; for she had lost 
the last living creature that established a kind of connecting tie 
between her and the living. She had a canary in her 
surroundings, and was on her guard to touch it because this 
would have killed it. However, a hawk had come near; the 
canary fled from it, flew to the lily but was killed. Thus, the 
beautiful lily was in complete mental loneliness and isolation 
of that which the human beings have. 


Then the old woman gives the lily the pug. The lily touches 



it and brings it back to life again. The young man tries to 
satisfy his longing embracing the lily. Thereby he is killed. His 
life is destroyed. 

Now the snake forms a magic circle. The young man and 
the canary are put into this circle. Thereby that shall be 
changed in the near future — and the snake points knowingly 
to it — which is hopeless. Indeed, it changes. We hear that 
now also the old man with his lamp approaches, and that 
really he can tackle a solution of the whole situation. Because 
the old man approaches at that time, the bodies of the canary 
and the young man have not yet passed over into decay. 

The old man leads them to the subterranean temple that 
the snake had already explored. He says to the will-o’-the- 
wisps, you are also appropriate to serve us. When we reach 
the gate of the temple, you have to unlock the gate for us. — 
Now, the snake forms a bridge over the river. They all go over 
the snake bridge. There we see when they have come over 
that by the touch with the snake which decides to sacrifice 
herself the young man comes to life again, even if not yet 
mentally. He experiences a strange condition because the 
snake is ready to sacrifice herself. He can see but cannot 
grasp the seen. 


The snake divides in nothing but precious stones that the 
old man casts into the river and from them a bridge originates 



over the river. The old man leads them to the subterranean 
temple. When they arrive there, we see that between the 
arrivals and the kings important questions are put which point 
to the fact that a big riddle is hidden there. For example, 
“Where from do you come?” “From the world.” “Where to you 
go?” “To the world.” “What do you want from us?” “We want to 
accompany you!,” namely the kings. Now the group moves 
with the temple. They go under the river and rise again with 
the whole temple. When they have risen about the river, from 
above something like planks falls in the temple: it is the hut of 
the ferryman. It changes and becomes a small temple within 
the big temple. Now a scene takes place that is of importance 
to the young man who is revived by now, but not yet spirit- 
endowed. 

We have seen: the first golden king represents wisdom; the 
second, the silver one the light or beauty: the third, the bronze 
king the strength or the will. Now we see a symbolic act taking 
place. The young man receives three gifts from the kings. 
While he gets a sword from the bronze king, the important 
words are spoken: “The sword on the left, the right free.” — 
Strength of the will. — From the silver king, he gets the 
sceptre with the words: “Pasture the sheep.” We shall see that 
the young man is fulfilled by the emotional strength of the soul 
that expresses itself in beauty. The golden king places the 
crown on his head with the words: “Recognise the highest.” 
The strength of the image grasps the young man. At this 



moment, he is spirit-endowed and is able to unite with the 
beautiful lily. Thereafter, our attention is still called to the fact 
that everything becomes rejuvenated. 

Especially significant is still the peculiar role that the giant 
plays who has no strength in himself, however, in his shadow. 
He stumbles extremely clumsily over the bridge, and the king 
is annoyed about that. However, it turns out that the arrival of 
the giant has its good sense. As the hand of a big sundial he 
stands there, he is held in the middle of the temple court. We 
see which strength is there in the sundial, in the time 
registering and harmonising giant, we see the bridge 
originating from the body of the snake that leads to the 
temple. Then we see not only pedestrians, but also carriages, 
riders, herds passing back and forth over the bridge. It is 
shown to us how the young man regains his former strength 
due to the union with the beautiful lily, how he is now allowed 
to approach the lily, to embrace her and how happy they are. 

Who would not like to say when he opens himself to the 
pictures of the fairy tale: they are riddles! At first we can only 
feel a little of that which lives in this fairy tale. However, if we 
proceed historically if we consider how it originates in the 
middle of 1795, in the beginning of the friendship with Schiller, 
from that which took place between Goethe and Schiller, then 
we understand what a task Goethe set himself in the fairy 
tale. 



In this time, a work was written, a fruit of the study of the 
Goethean worldview, which became deeply significant for the 
education and cultivation of the German cultural life: On the 
Aesthetic Education of Man in a Series of Letters by Schiller 
(1794). I can only outline what Schiller intended with these 
letters. 

He asks himself, how the human being gets the possibility 
to develop his forces higher and higher, so that he can 
penetrate in a free and perfect human way into the secrets of 
the world. This work is written in letter form to the Duke of 
Augustenburg, and Schiller wrote the important sentence in it: 
“Every individual human being, one can say, bears a pure 
ideal human being in himself as a natural disposition and 
destiny. And it is the great task of his existence to agree with 
this unchangeable unity in its transformations.” Now, Schiller 
tries to explain how the human being has to develop to the 
higher stages of human existence. 

There are two ways to make the human being unfree, to 
give him no free look at the secrets of existence. On one side, 
he is controlled by sensuousness, on the other side, his 
reason is insufficiently developed. Schiller explains these 
things in such a way: we take a human being who does not 
feel the compelling, logical of the concepts, also not the 
concept of duty in himself, but follows his inclinations and 
instincts. He cannot develop the forces of his nature freely, he 



is the slave of impulses, desires and instincts, and he is not 
free. But also that is not free who fights against his desires, 
against his impulses and instincts first of all and follows a 
purely conceptual and logical necessity of reason. Such a 
human being becomes either a slave of physical necessity or 
a slave of the necessity of reason. 

In what way can the human being develop his inner forces? 
Schiller answers: he has to develop his inner divine conditions 
and endeavour that they are purified and coincide with logic. If 
then his desires and instincts are purified, so that he does 
with pleasure what he feels as duty, if the necessity of reason 
is not felt as compelling, the human being will act with 
pleasure already from the usual desire what is reasonable. 
Then reason has led the human being down to 
sensuousness, and sensuousness leads him again up to 
reason. 

Let us look at a human being facing a piece of art. He looks 
at something sensuous. However, any part of the sensuous 
manifests something spiritual to him. For in the sensuous that 
is expressed which the artist has put as something spiritual 
into the piece of art. Spirit and sensuousness in the view of 
beauty, this becomes the condition of the mediator. Thus, art, 
the life with beauty, becomes for Schiller a big means of 
education, a means of aesthetic education, a freeing of 
nature, so that it can unfold its own forces. How does the 



human being develop according to Schiller? He has to lead 
down his nature, so that it proves itself in the sensuous 
nature, and develop the senses, so that they prove 
themselves in the reasonable nature. 

Goethe pronounces wonderful words about these letters: 
they work on me in such a way that they explain to me what I 
lived or forever wanted to live. — One can prove that Goethe 
was inspired to write his fairy tale by that which Schiller 
pronounced in his letters on the aesthetic education of the 
human being. Goethe pronounces the same in the fairy tale in 
his way. Goethe did not want to pronounce the riddles of the 
soul in abstractions. He regarded the single soul riddles as 
too rich and too immense to be able to grasp them in physical 
necessity and logic. Thus, he felt the necessity to personify 
the single soul forces in the figures of his fairy tale. Goethe 
answered to Schiller’s question in his fairy tale, and we see 
how the Goethean psychology is characterised wonderfully in 
the fairy tale. We see how the soul continually absorbs and 
releases from itself in the representation of the will-o’-the- 
wisps, how certain forces are personified in the snake, which 
works only on earth like the human research, the human mind 
and experience which remain in the horizontal line, whereas 
the idealist rises upwards. The force of the religious attitude is 
characterised in the old man with the lamp, and we see, 
finally, how with the help of the processes that are told to us 
Goethe explains in which way any soul force has to work. 



We shall see the day after tomorrow Goethe showing in the 
representation how any soul force must work moderately 
together with the other soul forces to develop the soul to a 
general view, so that it is able to develop to human perfection, 
encompassing the things. If the human being wants to grasp 
knowledge immaturely, he is killed like the young man. 
Knowledge has to mature. In the fairy tale, Goethe shows to 
us the development of the soul correctly and pictorially 
creating a parallel work of Schiller’s Letters on the Aesthetic 
Education of Man. 

Goethe knew that there is an aim of the development of the 
human soul that one called initiation in the higher mysteries in 
ancient times. He knew that there is such a possibility, and he 
knew that there are communities that foster the soul forces at 
concealed places, in the temples of initiation. He also shows 
how the newer time has to reach the aim to enable 
humankind to attain this initiation largely, to develop the soul. 
He shows the process of initiation up to the highest levels in 
the processes that happen between the single persons. Up to 
that level where the soul becomes able to grasp the highest 
secrets. This is exoteric, from a purely historical viewpoint. 

By the living together with Goethe, Schiller experienced 
what Goethe had experienced in one of the most important 
periods of his life. Even if it was hard to Schiller, nevertheless, 
we must say: what Schiller says in the abstract in the 



aesthetic letters and what Goethe had to say in much more 
comprising manner, in a manner which is only attained if one 
expresses himself in pictures and personalities, this is one 
and the same. The fairy tale is Goethean psychology in the 
deepest sense. We realise that Goethe became so fertile by 
the way of his striving that even today we orientate ourselves 
with pleasure to him. Still today, Goethe appears as 
somebody present to us. We read him like an author of our 
time. He is so fertile because he has so much of eternal 
substance in his creating and his whole way. Thus, he works 
in the sense of that truth which he himself regarded as the 
right one, and once he said something significant: “What is 
fertile is true only.” That means that the human being has to 
acquire truth that works in such a way, that if he enters life it is 
confirmed because it proves to be fertile. This was the 
criterion of truth to him: what is fertile is true only! 

Just these talks, which are intended to illustrate Goethe to 
you, should show that Goethe has proved this saying. 
Everybody feels it who settles in him. He feels that in Goethe 
something true lives, because Goethe is fertile, and what is 
fertile is true. 



Goethe’s Secret Revelation — Esoteric 

The reproach can be easily made that a talk like this one 
forcedly gives symbolic and allegorical interpretations of 
something that a poet created in the free play of imagination. 
We have predetermined the task for ourselves the day before 
yesterday to investigate the deeper sense of Goethe’s Fairy 
Tale of the Green Snake and the Beautiful Lily. Repeatedly, it 
will happen that such an interpretation, an explanation — if 
one wants to say so of a work of imagination is discounted 
with the words: oh, there are searched all kinds of symbols 
and meanings in the figures of this work which should 
allegedly be profound. — Therefore, I would like to note from 
the start that that which should be said today by me has to do 
nothing with that which was often done just from theosophical 
side concerning symbolic or allegorical interpretations of fairy 
tales or poetic works. Because I know that one held over and 
over again against similar explanations which I have given, 
that one does not like to get involved in such symbolic 
interpretations of poetic figures, I cannot stress sharply 
enough that that which is to be said here must be entirely 
understood in the following sense. 

A poetic work is a work of a comprising imagination 
penetrating into the deepness of the matters: Fairy Tale of the 
Green Snake and the Beautiful Lily. The question may be put: 
are we allowed to approach the work from any point of view 
and to try to fathom the ideal, real contents of such a poetic 



product? We see the plant before ourselves. The human 
being moves up to the plant; he investigates the principles, 
the inner lawfulness according to which the plant grows and 
develops its being bit by bit. Does the botanist have the right 
or anybody else who is no botanist, however, considers the 
plant ideally? One may hold against him; the plant knows 
nothing of the principles in it; it does not know the principles of 
its growth and its development! — The objection to such an 
explanation of Goethe’s fairy tale would have the same 
justification as a subjection to the lyricist who expresses in his 
lyrical works what he feels with the plant. I would not like to 
know the matters understood in such a way, as if I said, there 
we have a snake, it signifies this or that, there we have a 
golden, a silver and bronze king, and they mean this or that. I 
would like to interpret the fairy tale not in this symbolic- 
allegorical sense. I would like to interpret it more in such a 
way: the plant grows according to the principles about which it 
can know nothing in its unconsciousness; however, the 
botanist has the right to find the principles of the plant growth. 
Likewise, the poet Goethe did never need to explain what is 
explained here in such a way. He did never need to bring it 
before his external day consciousness. However, it is also 
true that one has to consider the lawfulness, the real, ideal 
contents of the fairy tale in the same sense as that which we 
find as the principles of the plant growth. The plant grows 
after the same lawfulness, after which it has originated, but it 
is not aware of it because of its unconsciousness. 



Hence, I ask you to comprehend what I say as if it shows 
the sense and the spirit of the Goethean way of thinking and 
ideation, and as if anybody who feels called, so to speak, is 
justified to present you the ideal Goethean worldview — that 
you can find the way to an understanding of the Goethean 
worldview. That is why I want to explain this product of 
Goethean imagination, to show the figures and the 
interrelations between them, just as also the botanist shows 
that the plant grows according to the principles he has found. 

Goethe’s psychology or soul doctrine, that means what he 
regards as determinative of the being of the soul is illustrated 
to us in his nice Fairy Tale of the Green Snake and the 
Beautiful Lily. If we want to communicate with each other 
about it, it is good if we bring up the spirit of his soul world 
vividly in a preliminary consideration. Already in the talk of the 
day before yesterday, I pointed to the fact that the worldview 
represented here assumes that the human knowledge is not 
to be considered as fixed for good and all. There is often the 
opinion: as the human being is today, that is the way he is, 
and as well as he is, he can decide on all matters absolutely. 
He observes the world with his senses, grasps it in its 
phenomena, combines with his intellect bound to the senses, 
and what he brings out there with intellectual activity adhering 
to observation is an absolute world knowledge that must apply 
to everybody. — The spiritual-scientific worldview that is 
represented here is in contrast to that, even if in a certain 



way. It assumes that our knowledge is dependent on our 
organs any time, on our abilities of knowledge, and that we 
ourselves are able of development as human beings that we 
are able to work on ourselves that we can develop those 
abilities of knowledge higher, which we have on a certain level 
of our existence. 

It assumes that we can develop them further in a similar 
way as the human being developed from an imperfect state to 
his present point of view, and that we must penetrate deeper 
into the things rising to higher points of view, to a more correct 
worldview. If I have to express myself even clearer, I would 
like to say the following. 

If we completely refrain from a development of humanity 
and only consider how the human beings are. 

If we then look at those human beings of primitive tribes in 
the history of civilisation. 

If we ask ourselves, what they are able to recognise and 
know of the principles of the world and compare it to that, 
which an average European can know with some scientific 
concepts about the world. 

Then we see that the member of that primitive tribe differs 
from the average European quite substantially. 



If we take, for example, the worldview of an Australian black 
and that of a European monist which has reality because it 
has absorbed a sum of scientific concepts of the present time, 
these two worldviews differ absolutely. However, on the other 
side, spiritual science is far away to disapprove the worldview 
of the materialistic human being or to declare it as invalid. 
These matters are rather considered in such a way that in 
every case the worldview of a human being corresponds to a 
level of human development, and that the human being is 
able to increase the abilities contained in him and to 
experience other, new abilities. 

Spiritual science has the perspective that the human being 
comes to higher and higher knowledge, that he develops, and 
while he develops, is that which he experiences in himself 
objective world contents which he had only not seen once 
when he did not yet possess the ability to see it. Hence, 
spiritual science differs substantially from other, one-sided 
worldviews because it does not know infallible truth concluded 
for good and all but always only the wisdom and truth of a 
certain developmental level. Hence, it adheres to the 
Goethean saying: actually, the human being has his own truth 
only, and, nevertheless, it is always the same. — It is always 
the same, because what we absorb by our power of cognition, 
the objective, is always the same. 


How does the human being get around to developing the 



abilities and forces lying in him? Spiritual science is as old, so 
to speak, as the thinking humanity. Spiritual science always 
had the point of view that the human being has the ideal to 
strive for a certain perfection of cognition. One called the 
principle that lies in it the principle of initiation. Initiation 
means nothing else than to increase the abilities of the human 
being to higher and higher levels of knowledge and thereby to 
attain deeper insights into the being of the world round us. 
Goethe stood completely — one is probably allowed to say 
his whole life through — on this point of view of the 
developing knowledge, on the point of view of initiation. Just 
his fairy tale shows us this in the most remarkable sense. 

We understand each other the easiest if we start from the 
view that is mostly represented today and is in a certain 
contrast to the principle of initiation. 

Today, one can hear those persons who think about such 
matters or believe to have a judgment about such matters 
representing the point of view more or less consciously that, 
actually, only sensory observation or objects of sensory 
perception can decide on truth, on objective reality. You can 
hear it repeatedly: science can only be what is based on 
objective observation. — One so often understands the 
sensory observation and the application of the human intellect 
and power of imagination on this sensory observation only. 
You all know that the ability to develop ideas, concepts is a 



human soul quality among other soul qualities, and you all 
know that this other soul qualities are our feeling and our 
willing. Thus, one can already say in case of a relatively 
superficial consideration, the human being is not only a 
thinking, but also a feeling and a willing being. Those who 
believe to have to represent the pure point of view of science, 
say over and over again, only the power of imagination is 
allowed to interfere in that which is science, neither human 
feeling nor intentions, because thereby the objective would be 
contaminated, thereby that would be impaired which the 
power of imagination could attain impersonally. 

It is correct that — if the human being brings his feeling, his 
sympathy or antipathy into that which should be an object of 
science — he regards the things as repellent or attractive, 
sympathetic or antipathic. Whereto would we come if the 
human being considered his appetitive faculty as cognitive 
faculty, so that he could say to the things, I want it, or; I do not 
want it. — Whether it displeases or pleases you, whether you 
desire it, this is very irrelevant to the thing. As it is true that 
someone who believes to stand on the firm ground of science 
can stick only to the external things, as it is true that the thing 
itself compels you to say that it is red that that which you gain 
as an idea of the being of the stone is correct. However, it 
does not depend on the being of the thing that it appears to 
you ugly or beautiful, that you desire it or do not long for it. 

The fact that it appears to you red has an objective reason. 



however, there is no objective reason that you do not like it. 


In a certain respect modern psychology has gone, actually, 
beyond the just characterised point of view. I do not talk for or 
against that direction of modern psychology which says there, 
if we consider the soul phenomena, we are not allowed to 
restrict ourselves only to intellectualism, we are not allowed to 
consider the human being only in relation to his imaginative 
power, but must also regard the influence of the worlds of 
emotions and intentions. — Perhaps some of you know that 
this belongs to the system of Wundt’s philosophy (Wilhelm 
W., 1832-1920) which regards the will as an original soul 
activity. The Russian psychologist Lossky (Nikolai L., 1870- 
1965) has pointed to the will of the human soul life in his book 
with the title The Intuitive Basis of Knowledge (1906). I could 
still say a lot to you if I wanted to show how psychology 
endeavours to overcome the one-sided intellectualism, and if I 
wanted also to show that in the human soul force also the 
other forces are involved. 

Someone who is able to think farther says to himself, we 
see from that how impracticable the demand is that only the 
power of imagination limited to observation can deliver 
objective results of science. If science itself shows that this is 
not possible, that, however, everywhere intention appears, 
where from do you want to determine that anything is purely 
objective observation? 



Because your will played the above-mentioned trick on you 
and you prefer to regard that as objective only which is 
material and because you do not have the habitual ways of 
thinking and feeling to accept the spiritual in the things as 
objective, therefore, you ignore the latter in your theories. It 
does not depend on our abstract ideals if we want to 
understand the world, but it matters what we bring about in 
our soul, what we are able to do. 

Goethe belongs to those persons who reject the principle 
the sharpest that one attains knowledge only by the one-sided 
imaginative power, only by the intellectual faculty. This is the 
prominent, important characteristic of Goethe’s nature that he 
always takes the view — more or less clearly expressed — 
that the human soul must work with all its forces if the human 
being wants to solve the world riddles. 

However, we must not be one-sided and unfair. It is correct 
if one objects concerning knowledge that the feeling and the 
will of the human being are subjective properties and if one 
says: whereto would we come if one considered not only that 
as belonging to the things which the eyes see which the 
microscope shows but what the feeling, the will say to the 
human being? However, it is just this which we must say to 
ourselves to understand anybody who stands like Goethe on 
the principle of initiation and development: that the average 
human feeling and will cannot be used today, indeed, to 



knowledge that they would lead the human beings to an 
absolute disagreement in their knowledge only. The one 
wants this, the other that, according to the subjective needs of 
his feeling and will. However, anybody who stands on the 
ground of initiation also gets clear about the fact that of the 
human soul forces — thinking, imagination, feeling and willing 
— in the development of the present average human being 
the imaginative faculty, the property of thinking is just farthest 
advanced and is inclined to exclude the personal and to come 
to objectivity. For that soul property that enjoys life in 
intellectualism is already so far today that the human beings if 
they rely on this soul property will argue the least, and come 
mostly to an agreement about what they say. This is why 
today the human beings are far developed concerning the 
imaginative and reasoning faculties, whereas feeling and will 
could not yet be developed to such objectivity. 

We could also find differences with reason, if we looked 
around on the fields of the thought life. There are large fields 
of the thought life which deliver completely objective truths to 
us, truths which the human beings have recognised as those, 
completely regardless of the external experience and it is no 
matter whether a million human beings judges differently 
about that. Who has experienced the reasons for it in himself 
is able to affirm the truth, even if a million human beings mean 
something else. Everybody can find the said confirmed, for 
example, with such truths that refer to dimensions of number 



and space. Everybody can understand and experience that 3 
times 3 are 9, and it is right, even if a million of human beings 
contradict him. Why is this the case? Because in relation to 
such truths, as the mathematical ones are, most human 
beings have brought about it to neutralise their preference 
and aversion, their sympathy and antipathy, briefly, the 
personal and let only speak the thing for itself. One has 
always called the elimination of everything personal in relation 
to the thinking and imaginative power the purification of the 
human soul, and one considered this purification as the first 
step on the path of initiation, or as one could say, on the road 
to higher knowledge. 

An expert of these things says to himself, not only in 
relation to the feeling and the will the human beings are not 
yet so far that nothing personal is involved, but also in relation 
to thinking most people are not yet so far. However, there are 
methods to purify thinking so far that we do no longer think 
personally, but let the thoughts think in us, as well as we let 
the mathematical thoughts think in us. If we have purified the 
thoughts from the influence of the personal, we speak of the 
purification or catharsis as this was called in the old 
Eleusinian mysteries. The human being has to purify his 
thinking that gives him the possibility to grasp the things with 
objective thoughts. 

As this is possible, it is also possible to blank out all 



personal from the feeling, so that then also that of the things 
which stimulates the feeling does no longer to do with person, 
sympathy and antipathy, but appeals the being of the thing 
solely, insofar it cannot speak to the mere imaginative power. 
The experiences in our soul can also be purified from the 
personal like thinking, so that the feeling provides such 
objectivity as the thinking or the powers of imagination can 
provide it. One calls this purification or development of the 
feeling enlightenment in all esoteric schools. 

Any human being who is able of development and does not 
strive for it arbitrarily must take care that he is stimulated only 
by that which is contained in the being of the thing. If he has 
come so far that the thing wakes no sympathy or antipathy in 
him, then it lies in the being of the thing that the thinking and 
acting of the human being run in this or that direction, then 
this is a statement of the innermost being of the thing. One 
called this development of the will esoterically the completion. 

If the human being stands on the ground of spiritual 
science, he says to himself, if I have a thing before myself, 
something spiritual lives in this thing, and I can stimulate my 
powers of imagination in such a way that the being of the 
things is objectively represented by my concepts and ideas. 
That has become present in me, as it were, which works 
outdoors, and I have recognised the being of the thing by the 
powers of imagination. However, what I have recognised is 



only a part of the being. There is something in the things that 
cannot speak to the idea, but only to the feeling, namely to the 
purified or objective feeling.- 

Someone who has not already developed such a part of the 
being in himself in such an emotional culture cannot 
recognise the being in this direction. However, for someone 
who says to himself, the feeling can also be the basis of 
knowledge like the powers of imagination it becomes clear 
gradually that there are things that are deeper than the 
powers of imagination, things that speak to the soul and to the 
feeling. There are even things that reach down to the will. 

Goethe got clear about the fact in particular that the human 
being really has these possibilities of development. He stood 
completely on the ground of the initiation principle. He 
represented the initiation of the human being, which he can 
attain developing his soul, developing three basic forces: will, 
feeling and powers of imagination, while he lets the 
representatives of these three initiations appear in his fairy 
tale. 

The golden king is the representative of the initiation into 
the powers of imagination, the silver king is the representative 
of the initiation into the cognitive faculties of the objective 
feeling, and the bronze king is the representative of the 
initiation into the cognitive faculties of the will. At the same 



time, Goethe has drawn our attention emphatically to the fact 
that the human being has to overcome certain things if he 
wants to get these three gifts. The young man whom we have 
got to know in the fairy tale is nothing else than the 
representative of the human being striving for the highest. As 
well as Schiller represents the striving of the human being for 
perfect humaneness in his Aesthetic Letters, Goethe shows in 
the young man the human being striving for the highest. He 
wants to reach the beautiful lily at first; he attains, however, 
the inner human perfection from the three kings, the golden, 
silver and the bronze king. 

It is indicated how this takes place in the course of the fairy 
tale. Remember that in the subterranean temple in which the 
snake looks by the crystallising force of the earth one of the 
kings was in each of the four corners. In the first was the 
golden, in the second was the silver, and in the third was the 
bronze king. In the fourth corner was a king who was mixed 
from the three metals in whom these three components are so 
combined that one cannot distinguish them from each other. 
This fourth king is the representative of that human 
developmental level where will, imaginative power, and 
emotional property are mixed. He is, with other words, that 
representative of the human soul who is controlled by will, 
image, and emotion because he himself is not master of these 
three properties. However, in the young man — after he had 
attained the gift from each of the kings in particular, so that 



they are no longer mixed chaotically — that level of 
knowledge is represented which cannot longer be controlled 
by thinking, feeling and willing but controls them. They control 
the human being as long as they are confused in him, as long 
as they are not pure in his soul, each working on its own. As 
long as the human being has not separated them, he is also 
not able to work with his three cognitive faculties. 

However, if he has reached it, the chaos is no longer 
controlling him, but he himself controls his imaginative power. 
It is as pure as the golden king is, so that nothing else is 
added to it. If his emotional property is in such a way that 
nothing else is added to it that it stands there pure like the 
silver king, and the will is as pure as the bronze king, so that 
the images and feelings do not control him and he is able to 
freely present himself in his nature. In other words, if he can 
make individual use of willing, feeling, or thinking, then he has 
advanced so far beyond himself that the complete pure 
cognitive faculties, which face us in thinking, feeling, and 
willing, lead him to deeper insight. He really immerses in the 
flow of events, immerses in the inner being of the things. Of 
course, only experience can teach us that one can immerse in 
such a way. 

It is no longer difficult now to admit that we have to see 
another spiritual constitution in the beautiful lily than in the 
young man. He attains that spiritual constitution if he 



understands the beings of the things and he raises his human 
existence by the fact that the things coalesce in him with the 
beings of the things in the outside world. Goethe shows 
representatively in the union with the beautiful lily what the 
human being experiences there because he outgrows himself 
and becomes master of the soul forces, this inner bliss, this 
conjointness, this mergence with the things. Beauty is here 
not only beauty of art, but also generally a quality of the 
human being who is perfect up to a certain degree. Thus, we 
find it also comprehensible now why Goethe shows how the 
young man moves to the beautiful lily, so that all forces 
disappear from him at first. Why is this that way? 

We understand Goethe in the representation of such a 
picture if we go back to a thought that he pronounced once: 
“Everything that frees our mind without giving us self-control is 
perishable.” The human being must become free and master 
of his inner soul forces first, and then with real knowledge he 
can attain the union with the highest soul condition, with the 
beautiful lily. However, if he wants to attain it unpreparedly, he 
loses his forces and makes his soul dry up. Hence, Goethe 
calls attention to the fact that the young man searches that 
relief which makes him master of his soul forces. When his 
soul forces do no longer work chaotically in him, but are 
purified, he is ripe to attain that soul condition which is 
characterised or represented by the union with the beautiful 
lily. 



Thus, we see Goethe forming these different figures in free 
imagination, we see them working in the whole soul if we 
regard them as soul forces. If we regard them in such a way, 
if we feel how Goethe felt in a certain way with regard to these 
figures, who is not content to say like a bad didactic poet what 
this or that soul force means, but expresses his feeling, then 
we recognise what such poetic figures express to him. Hence, 
the different figures are in such a personal relation as the soul 
forces of the human being interrelate. 

One cannot emphasise sharply enough that the figures do 
not mean this or that. This is not at all the case. It is rather in 
such a way that Goethe feels this or that with this or that soul 
force, and that his feeling metamorphoses to this or that 
figure. Thus, he created the process of the fairy tale that is 
even more important than the figures. We see the will-o’-the- 
wisps and the green snake. We see the will-o’-the-wisps 
coming from the other river bank and showing quite strange 
qualities. They absorb the gold eagerly, lick it even from the 
walls of the room of the old man and cast it off lavishly around 
them. The gold is worthless to the will-o’-the-wisps. That is 
also suggested to us by the fact that the ferryman has to 
reject the gold because the river would rebel and accepts 
fruits as payment only. What does this gold cause in the body 
of the green snake? The snake becomes internally luminous, 
after it has absorbed it! The plants and other things round it 
are illuminated. However, to the will-o’-the-wisps a certain 



significance is also attributed. You know that the old man asks 
just the will-o’-the-wisps at determining hour to open the gate 
of the temple, so that the whole group is able to proceed to 
the temple. 

Just the same event that takes place here with the green 
snake is found as experience in the human soul, which could 
face us especially in such a way of thinking as we have found 
it the day before yesterday in the conversation between 
Goethe and Schiller. We have seen that Schiller was still of 
the opinion at the moment when he spoke with Goethe about 
the method of the observation of nature that that which 
Goethe drew with a few lines as an archetypal plant was an 
idea, something abstract that one receives if one ignores the 
distinctive features and joins the common features. We have 
seen that Goethe said on it, if this is an idea, I see my ideas 
with eyes. At this moment, two completely different realities 
were confronted. Schiller really worked his way up to 
Goethe’s point of view, so that one does not decrease the 
admiration of Schiller if one gives him as an example of that 
human soul quality which hovers in abstractions and lives 
preferably in the ideas of the things grasped by the mere 
intellect. This is a particular disposition of the soul which — if 
the human being wants to develop higher — may play a 
rather bad role under certain circumstances. 


There are persons who have the advance preferably 



towards the abstract. If they connect abstractness with 
anything that faces them as a soul force, it is as a rule the 
concept of unproductiveness. These persons are sometimes 
very astute, are able to make exact differentiations, to connect 
this or that concept wonderfully. However, just such a soul 
mood is often connected with the fact that the spiritual 
influence, the inspirations find no entrance. 

The soul condition that is marked by unproductiveness and 
abstractness is represented to us in the will-o’-the-wisps. 

They absorb the gold wherever they find it; they do not have 
any ingenuity, are unproductive, and cannot grasp any idea. 
These ideas are strange to them. They do not have the 
intention to dedicate themselves unselfishly to the things, to 
keep to the facts and to use concepts only as far as they 
interpret the facts. They take the chance to choke up their 
intellect with concepts and give these away lavishly. They 
resemble a human being who sits down in libraries, collects 
and absorbs wisdom and gives it away appropriately. 

These will-o’-the-wisps are typical for that soul property 
which is never able to grasp one single literary thought or 
emotional content which is able, however, to grasp that very 
well which is there as history of literature, which is able to 
represent in nice forms what productive spirits have 
performed. Here nothing should be said against this soul 
property. If the human being did not have this soul property or 



did not cultivate it, if it were bestowed on him insufficiently, he 
would lack something that must inevitably exist concerning 
the real cognitive faculty. With the image of the will-o’-the- 
wisps, with the conditions in which Goethe lets them appear 
he represents how such a soul property works in relation to 
the other soul properties, how it is harmful, and how it is 
useful. Truly, if someone did not have this soul property and 
wanted to ascend to higher levels of knowledge, nothing 
would be there that could unlock the temple to him. Goethe 
arranges the advantages and disadvantages of this soul 
property. What is given in the will-o’-the-wisps represents a 
soul element. When it wants to lead an independent life to the 
one or to the other side, it becomes detrimental. 

A critical property arises from the abstractness that 
develops the human beings in such a way that they learn, 
indeed, everything, however, cannot develop because they 
lack the productive element. However, Goethe points quite 
clearly, to what extent also something valuable is in the will-o’- 
the-wisps. What they have in themselves can also become 
something valuable: in the snake, the gold of the will-o’-the- 
wisps becomes something valuable, as far as it illuminates 
the objects that are round it. What lives in the will-o’-the-wisps 
becomes extremely fertile if it is processed in another way in 
the human soul. If the human being strives to arrange that 
which he can experience in concepts and ideas not as 
anything abstract for himself, but to look at it in such a way 



that it becomes his guide and interpreter of the reality round 
him, then he is with this soul force in the same case as the 
green snake. Then he can shape light and wisdom from the 
only abstract, from the mere concepts. Then it does not lead 
him to the fact that he becomes the vertical line that loses any 
connection and relation with the surface. The will-o’-the-wisps 
are the relatives of the snake; however, they are from the 
vertical line. The gold pieces fall between the rocks, the snake 
takes them up and becomes internally luminous. Somebody 
takes up wisdom who approaches the things with these 
concepts. 

Goethe also gives us an example how one should work on 
the concepts. Goethe has the concept of the archetypal plant. 
What is that at first? An abstraction. If he developed it in the 
abstract, it would become an empty thing that kills any life as 
the dispersed gold of the will-o’-the-wisps kills the pug. 
Imagine, however, what Goethe does with the concept of the 
archetypal plant. If we pursue him on his Italian journey, we 
see how this concept is only the leitmotif to go from plant to 
plant, from being to being. He takes the concept, goes over 
from himself to the plant, and sees how it develops in this or 
that form how it takes up quite different forms in lower or 
higher regions and so on. Now he pursues gradually how the 
spiritual reality or figure creeps into any sensuous form. He 
himself crawls about like the snake in the abysses of the 
earth. Thus, the world of concepts is to Goethe nothing else 



than that which can be incorporated in the objective reality. 
The snake is to him the representative of the soul force which 
does not strive selfishly to the higher fields of existence and 
tries to place itself above everything, but which patiently 
allows the concept to prove perpetually by observation to be 
true which goes patiently from experience to experience. 

If the human being does not only speculate, not only live in 
concepts, but applies them to life, to experience, then he is 
with this soul force in the position of the snake. This is right in 
a quite comprising sense. Who does not take up philosophy 
as a theory, but as that which it should be, who considers the 
spiritual-scientific concepts as tasks of life knows that just 
concepts — and may they be also the highest ones — should 
be used in such a way that they can flow into life and prove to 
be true in the daily experience. However, for someone, who 
has learnt a few concepts but cannot transfer them into life, a 
similar condition exists as for that who has learnt a cookbook 
by heart, but cannot cook. As well as the gold is the means to 
illuminate the things, Goethe illuminates the things, which are 
round him, with his concepts. 

This is the instructive and great of Goethe’s scientific nature 
and of any Goethean striving that his concepts and ideas 
have reality that they work like a light, become luminous, and 
illuminate the objects round him. The universal of Goethe, 
emphasised the day before yesterday, does never give us the 



feeling that this or that is Goethe’s “opinion.” He stands there 
and if we see him, we think only that we understand the things 
better which were not so comprehensible to us before. That is 
why he could just become the point of mutual consent of 
hostile brothers as we have seen the day before yesterday. If 
we wanted to discuss any trait in the fairy tale, to characterise 
any figure, then I would have to speak about this fairy tale not 
for three hours but for three weeks. I can only give the deeper 
principles of this fairy tale. However, every trait points us to 
Goethe’s imagination and worldview. 

Those soul forces that are shown in the will-o’-the-wisps, in 
the green snake and in the kings are located on the one side 
of the river. Over there on the other bank lives the beautiful 
lily, the ideal of perfect knowledge and perfect life and 
creating. We heard about the ferryman that he is able to lead 
the figures of the bank on the other side, but he is not allowed 
to lead anybody back again. Let us apply that to our whole 
soul mood and its improvement. 

We human beings find ourselves as mental beings here on 
earth. These or those soul forces work on us as dispositions, 
as more or less qualified soul forces. They are in us. 

However, it lives in us still something else. In us human 
beings — if we grasp ourselves correctly — lives the feeling, 
the knowledge that our soul forces which provide the being of 
the things to us are intimately related to the basic spirits of the 



world, to the creative, spiritual powers. While we long for 
these creative powers, we long for the beautiful lily. Thus, we 
know that everything that originates on the one hand from the 
beautiful lily, on the other hand, strives to return to her. The 
unknown forces that we do not master had brought us over 
here. We know that certain forces have brought us from the 
transcendent world over the border river to this world. These 
forces, characterised by the ferryman, however, active in the 
depths of the unconscious nature, cannot bring back us again, 
because, otherwise, the human being would return to the 
divine realm as the same without his work, without his 
assistance, just as he has come over. The forces that brought 
us as unaware natural forces into the realm of the striving 
human beings are not allowed to lead us back again. Other 
forces are necessary for that. Goethe knows this, too. 
However, Goethe also wants to show how the human being 
has to act, so that he can unite with the beautiful lily again. 

There are two ways. The one leads about the green snake, 
we can walk across it, there we find the realm of spirit 
gradually. The other way leads about the shadow of the giant. 
It is shown that the giant who is usually quite weak stretches 
his hand in the twilight hour whose shadow extends then 
about the river. The second way leads about this shadow. 

Who wants to walk with bright daylight to the realm of spirit, 
must use the way, which the snake provides. Who wants to 
come over in the dim light can use the way, which leads. 



about the shadow of the giant. These are two ways to come to 
a spiritual world picture. That who does not strive for the 
spiritual world with human concepts, human ideas, not with 
those powers which are characterised by the worthless gold, 
by only sophistical spirits and by the will-o’-the-wisps, but 
walks in patience and unselfishness from experience to 
experience, reaches the other bank in the bright sunshine. 

Goethe knows that real research does not stick to the 
material, but has to lead over the border, over the river that 
separates us from the spiritual. However, there is a second 
way, a way for more undeveloped human beings who do not 
want to go the way of cognition, but the way that is 
represented by the giant. This giant is weak, only his shadow 
has a certain strength. What is weak now in the real sense? 
Take all states into which the human being can come with 
reduced consciousness, like with hypnotism, somnambulism, 
even with dream states: everything belongs to the second 
way by which the bright day consciousness is reduced by 
which the human being opens himself to lower soul forces 
than the bright day consciousness. There the soul is led into 
the real realm of spirit if it becomes feeble. However, the soul 
itself does not become able to walk across in the spiritual 
world, but it remains unconscious and is led like the shadow 
into the spiritual world. Goethe still subsumes everything that 
works unconsciously, without the soul forces becoming 
effective with the bright day consciousness under the forces 



that one has to imagine in the shadow of the giant. 

Schiller, who was initiated into that which Goethe meant, 
wrote at the time of the big storms in Western Europe once to 
Goethe: I am glad that you have not been grabbed rudely by 
the shadow of the giant. — What does Schiller mean with it? 
He meant if Goethe had walked farther to the west, he would 
have been seized by the revolutionary powers of the West. 

Then we see that that which the human being should attain 
as a summit of knowledge is shown in the temple. The temple 
signifies a higher level of human development. Now, Goethe 
would say, the temple is something concealed, it is beneath 
the narrow abysses of the earth. Such a striving soul force, as 
the snake represents it, can feel the figure of the temple only 
indistinctly. Because it takes up ideals, the gold in itself, it can 
illuminate this figure, but this temple can be there at the 
present time only as a subterranean secret. However, 
because Goethe makes this temple something subterranean 
for the external culture, he also points to the fact that this 
secret has to be disclosed to an advanced human being. He 
points with it to the spiritual-scientific current that has already 
grasped human masses today which tries to make popular in 
a comprising sense what are the contents of spiritual science, 
of the initiation principle, the contents of the temple secrets. 


Hence, in this free Goethean sense one has to consider the 



young man as a representative of the striving humanity. 
Hence, the temple should rise about the river, so that not only 
a few human beings that look for enlightenment can go over 
the bridge back and forth, but also with it, all human beings 
can pass the river over the bridge. Goethe arranged a future 
state in the initiation temple above ground, which will be there 
if the human being can walk from the sensuous realm to the 
spiritual one and from the spiritual realm to the sensuous one. 

In what way was this attained in the fairy tale? By fulfilling 
the secret of the fairy tale. Schiller says, you can read the 
solution of the fairy tale in the fairy tale itself. However, he 
also pointed to the fact that the word of the solution can be 
found rather oddly. You remember the old man with the lamp 
that only shines where already light is. Who is the old man? 
What is this lamp? What a peculiar light does it have? The old 
man is above the situation. His lamp has the strange quality 
that it transforms the things, wood into silver, stone into gold. 

It also has the quality that it shines where already a 
susceptibility, a certain kind of light exists. As the old man 
enters the subterranean temple, he is asked, 

“How many secrets do you know?”a/» 

“Three,” he answers. 


“Which is the most important?”a/»the silver king asks. 



“The obvious one,”a/»the old man replies. 


“Would you reveal it to us?”a/»the bronze king asks. 

“As soon as I know the fourth.”a/» 

Thereafter the snake whispers something in the ear of the 
old man on which he says: “The time has come!” What the 
snake said to the man is the solution of the riddle, and we 
have to investigate what the snake said to the old man. It 
would lead too far to say in detail what the three secrets 
mean. I want only to suggest it. 

There are three realms which are — so to speak — static in 
their development today: the mineral, the plant and the animal 
realms, which are concluded compared to the human being 
who still keeps on developing. The inner development which 
the human being experiences is so vehement and significant 
that it cannot be compared with the development of the other 
three physical realms. The fact that a physical realm has 
thereby come to the present state that it has come to a 
conclusion, it is that which is contained in the secret of the old 
man It is this that which explains the principles of the mineral, 
plant and animal realms. Now there comes the fourth realm, 
the realm of the human being, the secret that should be 
revealed in the human soul. This secret is such that must be 
found by the old man only. How has he to experience it? He 



knows its contents, but the snake must say it to him first. This 
suggests that something particular has to happen to the 
human being if he wants to reach the destination of his 
development as the other three realms have reached it. 

The snake whispers in the old man’s ear what is all up with 
the human being in the core of his soul, and what must 
happen if he should reach his destination. It says how a 
certain soul force must develop if a higher level should be 
attained, it tells that it has the intention to sacrifice itself for it, 
and it sacrifices itself. Up to now it has formed a bridge only if 
now and then a single human being wanted to walk across; 
now, however, it becomes a permanent bridge, while the 
snake disintegrates, so that the human being will have a 
permanent connection between the life on earth and that on 
the other side, between the spiritual and the sensuous. 

The fact that the snake has the intention to sacrifice itself is 
to be considered as the condition of the revelation of the 
fourth secret. At the moment when the old man hears that the 
snake wants to sacrifice itself, he can also say, “The time has 
come!” The soul force keeps to the outside. The way must be 
entered because this soul force and inner science does not 
become an end in itself, but sacrifices itself. This is really a 
secret, even if it is an “obvious” secret. That means that it can 
become obvious to everybody who wants it. 



What is considered as an end in itself — everything that we 
can learn in the natural sciences, in the cultural science, in 
history, in mathematics and all other sciences — it can never 
be an end in itself. We can never come to the true insight into 
the depths of the world if we consider it as anything for itself. 
Not before we are ready any time to take up them in 
ourselves and to consider them as means that we sacrifice as 
the bridge about which we are able to walk, then we come to 
the real knowledge. We cut ourselves off from the higher, 
from the real knowledge if we are not ready to sacrifice 
ourselves. Only then, the human being gets a concept of 
initiation, if he stops making a worldview from exterior- 
sensuous concepts. He has completely to become emotion, to 
become such a soul mood that corresponds to that which 
Goethe characterises as the highest achievement of the 
human being in his West-Eastern Divan (1819): 

And so long as you don’t have it, this: “Die and be 
transformed!” you will only be a gloomy guest on the dark 
earth. 

Die and be transformed! Get to know what life can offer, go 
through it, but overcome it, go beyond yourself. Let it be the 
bridge, and you revive in a higher life, you are one with the 
being of the things if you do no longer live in the mania that 
you can exhaust — separated from the higher ego — the 
being of the things. Where Goethe speaks about the sacrifice 



of the concepts and the soul material to revive in higher 
spheres, he likes to remember the words of Jacob Boehme 
who knows this experience of the sacrificing snake in himself. 
Perhaps, Jacob Boehme pointed it out to him and caused that 
he took stock of it in such a way that the human being is able 
to revive in a world, which he enters usually after death only, 
already in the physical body; in the world of the everlasting, of 
the spiritual. Jacob Boehme also knew that it depends on the 
human being whether he is able to enter the spiritual world in 
a higher sense. He shows it in the saying: “Who does not die, 
before he dies, is on the road to ruin if he dies.” — A 
meaningful saying! The human being who does not die, 
before he dies, that means who does not develop the 
everlasting, the internal essence in himself, he is not able to 
find the spiritual essence in himself again. The everlasting is 
in us. We must develop it in the body, so that we can find it 
outside the body. “Who does not die, before he dies, is on the 
road to ruin if he dies.” This also applies to the other saying: 
“And thus death is the root of all life.” 

Then we see that the soul can only illuminate where already 
light is, the lamp of the old man can illuminate only what is 
already illuminated. Again, we are pointed to soul forces of 
the human being, to those soul forces that face us as 
something particular, the soul forces of religious devotion that 
have brought the message of spiritual worlds to the human 
beings for centuries and millennia, to those who could not 



search the light on the way of science or in any way. The light 
of the various religious revelations is shown in the old man 
who has this light. However, to anybody who does not give 
the religious sense a light from the inside the lamp of religion 
does not shine. It can shine only where light already meets 
with it. It has transformed the human being; it has transformed 
everything dead into something ensouled living. 

Then we see that both worlds join due to the sacrifice of the 
snake. After it experiences, so to speak, by symbolic 
processes what the human being has to go through during his 
higher esoteric development, we see the three soul forces 
bringing the temple of knowledge across the river, we see the 
temple walking up and each soul force performing its service. 

It is suggested there that the soul forces have to be in 
harmony, while to us is said: the single personality is capable 
of nothing. If, however, all human beings co-operate at the 
good hour, if the powerful ones and the weak ones work in the 
right relation with each other, that can arise which enables the 
soul to attain the highest state, the union with the beautiful lily. 

Then the temple walks up from the concealed abysses to 
the surface for all who strive in truth for knowledge and 
wisdom. The young man receives the cognitive forces of 
thinking and imagination from the golden king: “Recognise the 
highest.” He receives the cognitive forces of feeling from the 
silver king what Goethe suggests so nicely with the words: 



“Pasture the sheep!” Art and religion are rooted in the feeling, 
and as to Goethe, both were a unity, when he already wrote in 
his Italian Journey (1786-1788) about the pieces of art of 
Italy: “There is necessity, there is God!” 

However, there is also the action — if the human being 
does not use it in the struggle for existence, if it is the means 
to win beauty and wisdom. This is included in the words that 
the bronze king speaks to the young man: “The sword to the 
left, the right free!” There a whole world is comprised. The 
right is free to work out of the human nature of the self. 

What happens with the fourth king in whom all three 
elements are mixed? This mixed king melts away to a 
grotesque figure. The will-o’-the-wisps come and lick the still 
available gold from him. The human soul forces still want to 
study there what once existed in the human developmental 
states that are already overcome. If we take another trait, 
namely when the giant comes staggering, stands there like a 
statue, and shows the hours: if the human being has 
harmonised his life, the subordinated bears a meaning of that 
which should be methodical order. This should develop like a 
habit. Then even the unconscious receives a valuable sense. 
That is why the giant is shown as it were like a clock. 

The old man with the lamp is married to the old woman. 

This old woman shows nothing else than the healthy prudent 



human soul force which does not penetrate into high regions 
of spiritual abstraction, which handles, however, everything 
healthfully and practically, as for example in the religion which 
is shown in the old man with the lamp. Then just she can also 
bring the payment to the ferryman: three cabbages, three 
onions, and three artichokes. Such a developmental level has 
not yet overcome temporality. The fact that she is treated in 
such a way as it happens by the will-o’-the-wisps is probably a 
likeness of how abstract spirits act superciliously on human 
beings who comprehend the things with immediate instincts or 
intuitions. 

Any trait, any turn in this fairy tale is of profound meaning, 
and if one still explains it esoterically, one is only able to give 
the method of explanation. Become engrossed in the fairy 
tale, then you find that a whole world is to be found in it, far 
more than I could suggest today. 

How much Goethe’s spiritual worldview pervades his whole 
life, how in the matters of the cognition of the spirit he is still in 
harmony up to his latest age with that which he had created 
once, I would like to show this to you using two examples. 
When Goethe wrote the Faust, he had taken over a certain 
idea that goes back to a symbol of a deeper developmental 
way of nature. When Faust speaks about his father, who was 
an alchemist and had accepted the old teachings faithfully, 
but had misunderstood them, he says that his father also 



accomplished that 


the Red Lion, a mercurial suitor, would in a tepid bath 
be married to the Lily.” 

Faust says this without knowing the meaning of it. However, 
such a word can become the ladder that leads up to high 
developmental steps. Goethe shows the human being striving 
for the highest bride in the young man in the fairy tale, and he 
calls that with which he should be united the beautiful lily. You 
see, you find this lily also already in the first part of Faust. We 
also find what is expressed in the fairy tale as a basic nerve of 
the Goethean view in Faust, in the second part, in the Chorus 
mysticus, where Faust stands before the entry into the 
spiritual world, where Goethe professes his spiritual worldview 
with monumental words. He shows there how in three 
successive steps the ascent on the path of knowledge takes 
place, namely the purification of thinking, the enlightenment of 
feeling, and the working out of the will to pure action. 

What the human being attains by the purification of thinking 
makes him recognise the spiritual behind everything. The 
sensuous becomes a symbol of the spiritual. He penetrates 
deeper to grasp what is inaccessible to thinking. Then he 
reaches a level on which he is no longer looking at the things 
with the help of images, but is led to the thing itself, where the 
being of the things and that which one cannot describe 



becomes attainable. What one cannot describe what one has 
to imagine in other way — as you will hear in the course of the 
winter talks — he just calls the “indescribable” whereby one 
has to advance to the secrets of the will. If the human being 
has covered the triple way through thinking, feeling and 
willing, he unites with that which is called in the chorus 
mysticus the “eternally female,” that which has gone through 
its development as a human soul which is represented as the 
beautiful lily. 

Thus, we realise that Goethe pronounces his deepest 
confession, his secret revelation still there where he brings his 
great confessional poem to an end, after he has pervaded 
thinking, feeling and willing up to the union with the beautiful 
lily, up to the state which finds its expression in the mentioned 
passage of the Chorus mysticus that expresses the: 

All that is transitory 

is only a symbol; 

what seems unachievable 

here is seen done;* 

what’s indescribable 


here becomes fact; 



the eternally-female 


shows us the way. ** 

* German: „Hier wird’s Ere/gn/s. ” Steiner supposed that a 
hearing defect of Goethe’s secretary happened and/or that 
Goethe pronounced it indistinctly so that the (nonce) word 
„Erreichnis^^ (“achievement”) should be used instead of 
„Ereignis” {“event” here translated as “fact”). 

** German: „Das Ewig-Weibliche zieht uns hinan, ’’literally 
“The eternally-female draws us upwards.” 



Issues of Health in the Light of Spiritual Science 

The subject that should occupy us today encloses a 
number of questions, which rightly interest the human being in 
particular. The issues of health are connected with everything 
that makes the human being able to cope with life, with 
everything that helps him to fulfil his determination in the 
world without hindrance. Therefore, health is indeed for most 
people something they aim at, as one aims at external goods. 
However, health is also to be considered as an internal good 
that is aimed at like the external goods first not for their own 
sake by the healthily thinking human being but as the means 
of his working and creating. Hence, we can probably explain 
why the urge, the longing for getting enlightenment about the 
riddles and questions of the healthy and ill life are so far- 
reaching in particular in our present. Indeed, you find that 
attitude in the general thinking only a little which is suitable to 
make the human being receptive just to those answers that 
one needs if one wants to solve such questions connected so 
intimately with the whole nature of the human being. 

As already once at a similar occasion, I remind of an old 
saying, which comes to somebody in mind if one speaks 
about health and illness: there are so many illnesses and only 
one health! This saying seems to be natural to some, and 
nevertheless it is a fallacy, a fallacy in the eminent sense of 
the word, because there is not only one health, but there are 
as many healths as there are human beings. We must 



incorporate that in our attitude if we want to see the issues of 
health and illness in the right light. We must incorporate in our 
attitude that the human being is an individual being that every 
human being is different from the other, and that that which is 
salutary to the one is noxious and disease causing to the 
other, that it completely depends on his individual state. 

Each of us can experience every day that these viewpoints 
are not so widespread. For example, a mother finds out that 
her child is not quite healthy; she remembers that this or that 
has helped her in similar cases once, so she cures straight on 
in such a way. Then comes the father who remembers that 
something else has helped him once. Then the aunt comes, 
then the uncle; they maybe say, fresh air, light, or water help. 
These prescriptions often contradict each other so that one 
cannot fulfil them at all. Everybody has his remedy by which 
he swears, and then this must be unleashed on the poor sick 
person. Who would not have found out that this good advice 
coming in a rush from everywhere is, actually, a surely 
awkward thing if the human being lacks this or that! All these 
things originate from an unrealistic way of thinking, from an 
abstract way of thinking, from a dogmatism that does not take 
into consideration that the human being is an individual being, 
a single being. Every human being is a being for himself, and 
it depends on it above all: to contemplate this reality “human 
being” if one deals with the phenomena of health and illness. 



Now arises such a need for help as the ill human being has 
it indeed from a property of his inner being, which must evoke 
the sympathy, the compassion of his environment. We can 
understand that everybody would want to help with pleasure, 
because this is only an expression of the fact that these 
questions just cause the deepest interest in the connection 
with the whole human nature. Indeed, if one contemplates this 
deep interest on one side, however, looks only a little into that 
which different views of health and illness prevail in our time, 
on the other side, then one can be rather saddened possibly. 
One could say, illness is such an important matter in human 
life and why it happens that learnt and unlearned people, 
doctors and laymen, argue not only about the remedies of the 
single illnesses, not only about the right ways to health, but 
even about the nature of illness in the most manifold theories. 
It sometimes seems that in our time of mental and scientific 
activity the ill human being and maybe the healthy one is 
exposed more than ever to the biased views asserting from all 
sides concerning important questions of human development. 

Are we allowed to hope that spiritual science, which I have 
characterised from the most different sides in these talks, can 
also bring light into the theories and biased views concerning 
health and illness, which we see today round ourselves? 

I have many a time emphasised here that spiritual science 
aims at a higher viewpoint that makes it possible to bridge 



that which divides the human beings into parties, because 
they have certain narrower circles of watching and observing 
only, and to show how one view resists to the other because it 
is one-sided. We have shown many a time that spiritual 
science is there just to search the good in the one-sidedness 
and to harmonise the different one-sided views. It may be 
one-sidedness — someone must say to himself, who 
considers the matter not only cursorily — what faces us if 
these or those dogmas are preached with demanding 
authority from the side of this or that pathology. You all have 
come to know how many biased views are opposing each 
other concerning these questions. Everybody knows that the 
academic or allopathic medicine — as it is called already, 
unfortunately, in the contemptuous sense — is on one side 
and homeopathy on the other side. Then, however, also wide 
circles have gained confidence in natural medicine that often 
has another view about illness and health and recommends 
not only what concerns the ill human being, but also that 
which is regarded as right for the healthy human being, so 
that he keeps himself robust and strong. Everything is 
coloured from this or that side, from the academic medicine or 
from natural medicine. 

If we realise from which viewpoint such a quarrel about 
illness and health comes into being between the supporters of 
the natural medicine and those of the academic medicine, 
then we hear the supporters of the natural medicine saying. 



the academic medicine searches its certain remedy of any 
illness. It takes the view that illness is something that seizes 
the human being as an external cause, and that there is also 
this or that external remedy for the illness. We do not want to 
forget with such characteristic that that which the one or the 
other side says often overshoots the goal and do not want to 
forget that in many aspects both parties do wrong by each 
other. 

Nevertheless, we want to stress single reproaches, which 
can clarify this. The supporter of natural medicine emphasises 
that the academic doctor relieves an inflammation in certain 
cases by ice packs and that he tries to help in articular 
rheumatism with salicylic acid et cetera. Particular supporters 
of natural medicine make serious allegations. They say, if the 
stomach secretes too much acid, the academic doctor tries to 
neutralise this stomachic acid. The naturopath says, this 
disregards the deep nature of illness and, above all, the deep 
nature of the human being. All that does not hit the nail on the 
head. If we assume that the stomach really secretes too much 
acid, it may be a proof of the fact that anything is wrong in the 
organism. In the properly functioning organism, the stomach 
does not secrete too much acid. Hence, if one neutralises the 
stomach acid, one does not yet suppress the tendency to 
create too much acid. One must not pay attention to remove 
the excess of acid in the stomach. 



Those who polemicise against the academic medicine say 
this. One would almost stir up the organism — if one removed 
the stomach acid — to produce quite a lot of acid. One has to 
go deeper and look for the real cause. Therefore, in particular 
the naturopath if he becomes fanatic will rail if one gives 
anybody who suffers from sleeplessness sleeping pills. 
Sleeping pills remove sleeplessness for a certain time; but 
you have not removed the cause. However, you must remove 
it if you want to help the sick person really. 

Among those who prefer the pharmacological point of view 
are two parties: the allopaths who state and use < specific 
remedy against certain illnesses, so to speak, a remedy that 
has the task to remove this illness. They start from the view 
that the illness is a disturbance in the organism, and a 
medicine must remove this disturbance. The homeopaths 
argue against it that this is not at all the real nature of illness, 
but the real nature of illness is a kind of reaction of the whole 
organism against an impairment in it. An impairment has 
appeared in the organism, and now the whole organism 
defends itself against this impairment. 

They say that one has to recognise with the aid of the 
symptoms, which appear with the ill human being and take 
into account that that which produces fever et cetera is 
something like an appeal to the forces in the organism. They 
can expel the enemy that has crept in. — Hence, the 



supporters of this method of healing say that one must just 
take those substances from nature, which cause the illness in 
the healthy organism. Of course, one must not give the ill 
organism these substances in heavy doses, which cause 
certain symptoms in the healthy organism, but just only so 
much that the relevant substance is sufficient to cause a 
reaction of the organism against the impairment. This is the 
principle of homeopathy: what can cause a certain illness in 
the healthy organism can also make the ill organism healthy 
again. One applies that remedy, which the organism shows by 
the symptoms. One imagines that in such a way that the 
organism shows in the ill state by the symptoms that he tries 
to overcome the illness 

That is why the homeopathic doctor applies just the 
opposite of that in many cases, which the allopathic doctor 
would apply. The naturopath stands often — not always — on 
the point of view that it does not matter whether any specific 
remedy removes an illness but that it matters to support the 
organism and its activity, so that it evokes its inner forces of 
recovery to control the illness process. Thus, the naturopath is 
anxious above all to advise also the healthy human being to 
support the activity of his organism. He stresses, for example, 
that it matters less for the healthy one whether a diet gives the 
human being special opportunity to stuff himself with this or 
that, but whether a diet gives the human being opportunity to 
evoke his inner forces in such a way that they become active. 



The naturopath stresses the function of the organs above all 
also with the healthy human being. He says, you do not 
strengthen your heart if you try to spur it perpetually with 
stimulants, but you strengthen your weak heart activating it, 
for example, with mountain walks et cetera. — Thus, 
someone who aims at the activity of the human organs also 
recommends to the healthy human being to activate his 
organs appropriately. 

You have may be seen if you have cared about such 
questions because they occupy, nevertheless, the present so 
much, with which fierceness and with which dogmatism is 
often fought by the one or the other side, how the one or the 
other side emphasises what it has to argue for its view. Thus, 
the academic medicine can point to the fact that it made big 
advances in the field of infectious diseases in the course of 
the last decades, in particular in the course of the last three to 
four decades. This academic medicine can point to the fact 
that it investigated the external pathogenic agents that destroy 
the human health. It improved the living conditions in such a 
way that, indeed, in the last time an upturn took place. Just 
that direction of medicine looks preferably at the pathogenic 
agents — at the today so dreaded realm of bacteria. That is 
why it has intensely intervened in the field of hygiene and 
sanitary facilities — not at all in a transparent way for the 
nonprofessionals — and has improved the health conditions. 



It is stressed indeed by some side — again, not completely 
wrong, but even with one-sided right — that this academic 
medicine has almost caused a fear of bacteria. However, on 
the other side the investigations have led to the fact that the 
health conditions were improved in the course of the last 
decades. The supporter of this direction proudly points to the 
fact that the death rate has really decreased by so many 
percent in the last decades. Those, however, who say that 
these are not so much the external causes of an illness, but 
that the causes are in the human being, in his disposition of 
illness, in his reasonable or unreasonable life, stress again 
that in the last times, indeed, the death rates have decreased 
undeniably; however, the numbers of patients have increased 
in terrifying way. One stresses that certain kinds of illness 
have increased, for instance, heart diseases, cancer illnesses, 
kinds of illness, which are not mentioned in the literature of 
the older time, illnesses of the digestive organs et cetera. 
Those reasons, which the one or other side alleges, are 
remarkable. 

One cannot object from a superficial point of view that the 
bacteria are not pathogenic agents of the most dreadful kind. 
However, one cannot deny on the other side that either the 
human being is strengthened in certain respects and is 
protected against the influence of such pathogenic agents or 
he is not. He is not protected if he has cut himself out of his 
strength by unreasonable life-style. 



In many a respect those things are admirable which have 
been performed by the academic medicine in the last time. 
How subtle are the investigations of the yellow fever 
concerning the way in which certain insects transfer it from 
person to person. How superior are the investigations of 
malaria and the like! However, on the other side, we can see 
that justified demands of this academic medicine can thwart 
our whole life very easily, what can lead to tyranny in certain 
respect. With a certain right one asserts that in the case of 
stiff neck, an illness often appearing in the last time, the 
pathogenic agent is not transferred from a sick person to 
another person, but that quite healthy human beings bear the 
germs in themselves and transfer them to other human 
beings. So human beings who walk around among us are the 
carriers of germs from whom then those who have a 
disposition of the illness can get it, while others who bear 
germs do not fall ill. 

Thus, it could happen that one demanded to isolate the 
carriers of germs; for if anybody has fallen ill with stiff neck, he 
is not as dangerous as those are who nurse him and are 
perhaps the real carriers of illness. To which consequences 
this must lead if one impeded the contact to these persons, 
one may recognise from the following: one can assert — and 
it has already been asserted — that at any school suddenly a 
bigger number of children fell ill with this or that illness. One 
did not know where from the illness came. Then it became 



apparent that the teachers were the real carriers of the illness. 
They themselves did not catch the illness, but they infected 
the whole school. The expression bacteria carrier or bacteria 
catcher is an expression, which a certain side can use even 
with a certain right. Already after the few explanations I could 
give, it is almost a matter of course that the nonprofessional 
knows just a little in these fields, which face him from this or 
the other side. 

We have to say now, just that which we have explained at 
the beginning of this consideration would have to be a real 
guide of welfare based on good reasons that are brought 
forward by the one or the other side. We have to regard, as a 
principle in the deepest and most significant sense that the 
individuality of the human being is a single reality, is 
something that is different from any other human being. We 
visualise, so to speak, a concrete example best of all. Imagine 
a human being — I say things which have definitely happened 
— who had an uncontrollable aversion of meat. He could not 
bear meat, could not eat it. He could not eat what is 
connected anyhow with meat, too. He developed quite healthy 
with his vegetarian diet. This went well as long as benevolent, 
good friends used all their energy to dissuade him from his 
paradoxical sensation. They advised him first, urged him, so 
to speak, to try broth at first. He was driven on and on, up to 
mutton. Besides, he always felt more and more ill. After some 
time, a phenomenon appeared with him like a particular 



abundance of blood. A peculiar hypersomnia appeared, and 
the good man perished by an encephalitis. If one had not 
drawn his attention every day once more to what he should 
eat, actually, if one had left him with his healthy desire, if one 
had not believed, “every shoe fits every foot,” if one had not 
adhered to dogmatism but had respected the individual nature 
of the person, then he would have kept well and fit. 

However, from such a case we should only learn to respect 
the individual nature of the human being. We should not 
derive a new dogma from it; thereby we would come to one¬ 
sidedness. If we consider how the death was caused in this 
case, we can answer this question in the following way. If you 
remember what I have said about issues of nutrition last time 
in the talk, you can infer the following from it: what one calls 
life processes leads the plant up to a certain point; it 
processes lifeless material to living organism. This process 
continues in the human organism. In certain respects is that 
which the human organism and the animal one do a 
decomposition of that which the plant has built up. The human 
and the animal bodies are based in certain respects on the 
fact that that is destroyed, which the plant has built up. 

Now an organism can be arranged in such a way that it 
requires, so to speak, just the point for itself to begin where 
the plant has stopped with its activity. Then it can be 
detrimental to it in the most remarkable sense if he is relieved 



of that part of the process, which the animal has already 
performed with the plant products. The animal leads the plant 
process up to a certain point, and then the human being can 
only continue it. If he enjoys animal food, he is relieved of it. If 
his nature just disposes of the forces, which can absorb the 
plant food freshly and strongly and continue them, then he 
has forces in himself, which are not used now for any 
absorption of nutrients and food processing. These forces are 
there. We do not get rid of these forces by the fact that we 
give them nothing to do, for then they turn to something else. 
They work inside of the human organism. The result is that it 
destroys the organism as an excess activity inside. 

You see — if you have a view sharpened by spiritual 
science — this excess activity occupying the whole human 
being, turning to his blood and his nervous system. One sees 
how it has looked in the organism like with a house building 
where one has used inappropriate material so that one must 
try to order and to arrange the material. One does not lead the 
forces for the processing of the nutrients to the inside with 
impunity. If we realise this, we become tolerant and do not 
position ourselves against nature. Then we must not 
stereotype in the opposite direction again and to become 
fanatics of vegetarianism for every human being. 


Just in such a way as with the above-mentioned man the 
activity was deflected to the inside and came in a rush, it can 



be on the other side that there are human beings who do not 
dispose of this force at all who cannot continue the plant 
process directly where it has stopped. Such persons would 
experience if one expected from them to become vegetarians 
just without further ado that they would have to take the forces 
that they need there poorly from their own organism. They 
would consume it and thereby make it starve. This can 
happen absolutely on the other side. What it concerns is that 
we turn away our view from these or those dogmas if we talk 
about conditions of health and illness, turn away from the view 
to eat this or that only. The point is to get to know the single 
human being and the necessity of his needs. It depends 
above all on the fact that this single human being has the 
possibility to feel and to recognise his needs in certain 
respects. 

If a materialistic view looked too very much at the only 
material, nevertheless, it would be necessary to this 
materialistic view to move in this direction that I have 
suggested now. Just to this, it would be actually impossible to 
stereotype and standardise. 

How much does one stereotype in our time! There one 
says, for example, just like that, this or that foodstuff or this or 
that medicine is detrimental. It has literally broken out an 
epidemic of stereotyping, and this has to happen if not any 
one-sidedness is excluded with the controversy of the 



different methods of healing. An epidemic has broken out 
under the headword “force,” so that one says, for example, at 
meetings of naturopaths, this or that is “force.” With it, one 
believes to have done enough to denounce this or that and to 
say that they only started from the material. Those who 
arrogate to themselves above all to consider the human being 
as an individuality should also consider it. In addition, if one 
surveys, for example, the other living beings, the word “force” 
loses any sense. We must modify our views concerning such 
matters. Who would not assume a particular force of the 
human being if he hears that, for example, rabbits eat the 
hemlock without harm, while Socrates died of it? In addition, 
goats and horses can eat the hemlock without harm, likewise 
aconite. With all these matters, we must always visualise the 
individual organism as a rule. If we visualise the individual 
organism, we get around to saying to ourselves: in single 
cases something may be right but “every shoe fits not every 
foot.” 

The question is, how can the human being gain a criterion 
for his health in himself? The child could be a certain 
lighthouse to us. Hence, we must absolutely keep in mind that 
the child expresses its sympathy or antipathy for this or that 
food in particular way. The careful observation of these things 
would be of extraordinary importance to each of us. It proves 
sometimes absolutely mistaken if anyone who has to educate 
a child wants to expel the instincts, which appear there with 



the child and express themselves as a certain desire, if one 
regards it as misbehaviour. Rather it is in such a way: what 
the child expresses as desire, as instinct, is a sign how the 
inner being of the child is natured. What the child feels and 
tastes, what it longs for, there the sensation, the desire is 
nothing but the expression of the fact that the organism 
requires just this or that. Yes, a hint, or, if we want to speak 
more drastically, a lighthouse for knowledge can be to us this 
leading instinct of the child. We can wander through the whole 
life and find the necessity everywhere that the human being 
must just develop this inner assurance concerning the needs 
of his organism. This is more uncomfortable than to get the 
direction dictated from this or that party and to listen to 
anybody what is good for all human beings. The human 
beings do not have it as easy as those who come with a 
certain general prescription, which one needs only to put in 
the pocket to know what can sicken and what can cure the 
human being. Just if one looks at such a guide of health, one 
also has to realise concerning illness that for the different 
human beings the most different conditions of health and 
healing exist. 

Let us assume that anybody has migraine. Somebody who 
stands dogmatically on the viewpoint — even if the academic 
medicine does no longer want to admit this — that there are 
specific remedies for this or that illness will say, one gives 
certain remedies against migraine to the sick person. The sick 



person will feel finer, and the migraine disappears. —Who 
stands on the viewpoint of natural medicine and has become 
a practitioner says, one can only combat the symptom that 
way and has damaged more with it than it was useful. It 
depends on the fact that one comes to the deeper causes; 
then one gets to all kinds of things which come, however, 
more to the core of the thing, which maybe do not restore the 
well-being in the single case so fast, which come, however, 
really deeper to the core of illness. 

One will combat the one or the other or regard it as useful if 
one positions himself dogmatically on the one or the other 
viewpoint. However, it concerns, as strange as it may be, the 
human being again. There could be a person who says to 
himself, if I have a violent migraine, indeed, it would be nice to 
wait until the natural medicine has got to the core of the 
illness to recognise it in its deeper roots and then to do what 
removes it. Nevertheless, I have no time. It is much more 
important to me that I get rid of the migraine as soon as 
possible and that I can resume my activity. — We assume 
now that this person has a wholesome occupation, so that he 
would get rid of the evil also without any remedy. There the 
remedy for migraine would damage him a little, because he 
would be torn out a little from his activity that is useful to him. 
Then, indeed, he would be treated after a prescription, which 
compares the human being to a machine to be overhauled. 
However, one has to end this comparison. One must not 



forget that someone must be there who works like the 
engineer on the locomotive. We assume that a crank of the 
locomotive moves with difficulty. There anybody could say, I 
see that the engineer cannot move the crank because he is 
too weak; I take another engineer who can exercise more 
strength to turn the crank. Another could say, perhaps one 
could file off what obstructs the crank, so that the crank has 
less difficulty to move; then the engineer can remain. — 
Therefore, one overhauls the engine. Of course, one must not 
apply this as a general prescription, because if one wanted to 
say: if the engine lacks something, one has to file off 
something, this does not always need to be right. It could be 
that not anything must be filed off at the concerning place, but 
that one has to add something. 

With the person, who had migraine, one simply repaired the 
harm by the remedy, and if he has the inner strength, the 
thing will already be in good order if he is not disturbed. Of 
course, it would be bad eventually if one proceeded in the 
same way towards anybody who wants to get rid of a 
migraine, but does not go over to an activity connected with 
his medical capability. He would have done better to remove 
the inner causes. Thus, we have to have penetrated this 
matter completely and have seen that there are specific 
remedies for illnesses, and that the application of specific 
remedies is connected in certain respects with the fact that 
our organism is an independent being and can be mended in 



many a direction. If one can rely on the fact that after the 
repair a right efficient strength exists which drives the human 
being, one does not need to stress that one pursues a cure of 
symptoms only, for there one thinks again materialistically. 
The naturopath knows something that would be quite 
appropriate to remove this or that illness, but it is as true that 
this or that human being does not have the time and not the 
strength to carry out it, and that he is concerned above all to 
compensate for the harm quickly. 

You see that here must be spoken not in one-sided, but in a 
universal way and one must accept the inconvenience to be 
not only a theorist, but to go into the facts and to look at the 
whole human being. That is the point. If we speak in such a 
way, we must take stock of the fact that we must consider the 
whole human being if we want to consider the human being 
as reality. For spiritual science, the whole human being is not 
only the external physical body, in particular if our health is 
not destroyed only by external, but by inner causes. What one 
has to consider even more is the health of the etheric body 
that is a fighter against the illnesses, up to death, is the health 
of the astral body, which is the bearer of passions, desires, 
impulses and ideas, and, finally, the health of the ego-bearer 
that makes the human being a self-conscious being. Who 
wants to take the whole human being into account must take 
the four human members into account, and if the issue of 
health is considered, it concerns not only that we remove 



disturbances of the physical body, but also look at that which 
takes place in the higher members, the more mental-spiritual 
members. There we must note that not only this or that party 
trespasses against that but also our contemporary attitude. 
You can learn from this that one puts the question very 
seldom: how is the issue of health connected with the mental- 
spiritual matters? — Today, you get a lot of approval if you 
speak about the caloric values of this or that food and about 
the effects this or that food has. One will also find full approval 
if one explains how the air is in this or that region where this 
or that sanitarium is located, how the air and the light work 
there and there. However, you do not find an echo if you 
indicate mental qualities as possible causes of certain 
illnesses. 

We take the instincts of the child as they express 
themselves in sympathy and antipathy compared with this or 
that food. If we take the feelings of disgust with which it 
rejects this or that as a sign which points to the fact that also 
the astral body must be healthy. It forms the basis of the 
healthy physical body, and if one notices a divergence from 
the healthy condition of the human being, one must pay 
attention to the recovery of the astral body. 

Does one still ask today really considering these questions, 
which experiences the human soul has towards the outside 
world? The spiritual scientist has to point to the fact that it 



depends basically a little whether one sends a person who 
suffers from this or that disease to this or that place, because 
one believes that the air or the light have a recovering effect 
on him because of external mechanical or chemical reasons. 
Another, much bigger question is whether I can bring him in 
such surroundings that he can experience joy, raise, in certain 
respects a brightening up of his emotional life. 

If we look at this on a large scale, we also understand that it 
belongs to the human health that the human being likes a diet 
that he has, so to speak, an indicator in his taste, in the 
immediate sensation of taste, an indicator of that which he 
should eat. On the other side, he has an indicator in the 
emerging sensation of hunger when his organism should eat. 
These are not only influences coming from the material world, 
which destroy this inner assurance of the human being, these 
are in the most cases also influences from the mental life 
which undermine the assurance of the sensation of hunger. 
Instead of teaching a healthy sensation of hunger at the right 
moment, the mental influence on the human nature can work 
in such a way that he feels no hunger but lack of appetite. 

A human being who has developed the needs of his 
organism in the right way also has the right pleasant feeling to 
find the right surroundings which serve his health in relation to 
light and air, so that the sensation of hunger comes to him at 
the right time afterwards. 



These are demands that are connected tightly with the 
medical life, and lead there to that which the astral body and 
the ego have to contribute to this health. One easily objects: if 
anybody has hunger, he cannot live on feelings and 
sensations. It is true that if one serves anybody with a tasty 
dish, his mouth is watering, but one cannot sate him with it if 
the real taste of the dish remains concealed to him. This 
objection is easy. We cannot sate or bring anybody back to 
health while we influence his soul to let the sensations and 
mental pictures proceed in the right way; this is a matter of 
course. However, one ignores something else. We cannot 
regulate the food explaining it, however, regulating the taste 
up to the appearing sensation of hunger. Here leads that 
which is fragmented today, because it is used only from the 
external material viewpoint, to the spiritual-mental. 

It is relevant whether the human being takes in this or that 
food with appetite or aversion, whether he lives in these or 
those surroundings, whether he does his work with joy or 
listlessness. The inner disposition of health is connected with 
it in mysterious ways, more than with something else. As we 
see with the child that it develops right instincts, and have an 
indicator of its inner needs, it is also necessary that the adult 
experiences the spiritual-mental, so that the right needs 
appear before his soul at the right time, that he feels which 
relation he has to produce between himself and the outside 
world. 



Life is appropriate in the broadest sense to mislead the 
human being concerning his relation to the outside world 
repeatedly. Moreover, just our today’s attitude is the reason of 
such mistakes in more than one respect. 

In order to understand each other better I would like to point 
to the small beginning, which we have done with a certain 
method of healing. In Munich, one of our spiritual-scientific 
friends tries a kind of cure or method of healing as it results 
from the views of spiritual science. Someone who believes 
today that only material, physical-chemical and physiological 
influences can have recovering effects on the human being 
will maybe laugh about the fact that the person concerned is 
led into especially coloured chambers. There one works on 
the human soul — indeed, not on the surface — by the forces 
of a certain colour and other things, which I do not discuss. 
However, you must see the difference between this impact in 
the chambers, a kind of chromotherapy, a kind of colour 
therapy, and that which one calls light therapy. If the human 
being is irradiated with light, the idea forms the basis to let the 
physical light work immediately, so that one says to himself if 
one lets this or that beam of light work on the human being, 
one works on the human being from without. However, that 
does not apply to the mentioned colour therapy. 

With this method of healing taken from spiritual science, 
which our friend Dr. Peipers has arranged, one does not 



count on the effect of the beams of light as those, regardless 
of the human soul. However, one takes that into account, 
which, for instance, under the effect of the blue colour, not of 
the light via the mental picture originates in the soul and 
thereby it reacts on the physical organism. 

One has to consider this huge difference between light 
therapy and colour therapy. It happens that certain sick 
people are filled with the contents of a particular colour image. 
One has to know that the colours contain forces in 
themselves, which appear if they irradiate us not only, but 
work on our soul. One has to know that one colour works 
challenging, that another colour is something that releases 
longing forces, that the third colour is something that raises 
the soul above itself, and another colour is something that 
depresses the soul beneath itself. If we look at this physical- 
spiritual effect, the primal ground of the physical and the 
etheric becomes apparent to us: the fact that our astral body 
is the real creator of the physical and etheric. The physical is 
only a condensation of the spiritual, and the spiritual can react 
again on the physical, so that it is processed and enlivened in 
the right way. If we visualise the basic idea of such a thing, we 
can hope to be able to understand that that which lives in the 
spiritual-mental expresses itself in health and illness in the 
physical. 


Who realises this can hope for spiritual science concerning 



the issues of health. One can easily say, with any worldview, 
you cannot cure a human being — nevertheless, it is also true 
that the health of the human being depends on the worldview. 
This is a paradox to the modern humankind; it is a matter of 
course in future! I want to discuss this still a little more. One 
can say that the human being must come to the purely 
objective truth; he must make his concepts precise likenesses 
of the external physical facts. 

One can put up such a demand as a theorist. One can put a 
human being as an ideal who tries to think only what the eyes 
see what the ears hear and what the hands can touch. — 

Now there spiritual science comes and says: you can never 
understand what is real if you look only at that which is 
externally discernible, what the eyes see, what the ears hear, 
what the hands can reach. What is real contains the spiritual 
as a primal ground. One cannot perceive the spiritual; one 
must experience it by the cooperation, by the production of 
the spiritual-mental. One needs productive forces for the 
spiritual. The spiritual scientist is — if he speaks of the single 
parts of his science — not always in the position of 
demonstrating quite plainly what leads to his concepts. He 
describes what cannot be heard with ears, what cannot be 
seen with eyes, or cannot be seized with hands because it 
must be pursued with the eyes of the spirit. It is a portrayal of 
something that does not exist in the sensory world. We 
consider that as truth which gives an inner likeness of the 



outer reality. One may put up such a theory, but today we do 
not want to speak about its logical or epistemological value, 
we want to speak about its curative value. 

The point is that all those mental pictures which we abstract 
only from the outer sensuous reality which are not based on 
the inner co-operation of the soul creating pictures, have no 
inner formative forces; they leave the soul dead; they do not 
invoke the soul to activate its forces slumbering within. 

The fanatics of the external facts may speak about it ever 
so much that one should not intersperse reality with pictures 
of the supersensible world. However, as paradoxical as it may 
be, these pictures put our mind again in an activity that is 
commensurate with it. They harmonise it again with the 
physical organism. Someone who sticks to the purely abstract 
mental pictures of the merely materialistic science does 
nothing for his health from his spiritual. Who positively creates 
abstractions in his concepts only, makes his soul dull and 
void, and he always is dependent to make the external 
instrument of the body the carrier of health and illness. Who 
lives in disordered and wrong mental pictures does not know 
that he inoculates the causes of destruction of his organism to 
himself in mysterious way. Hence, spiritual science represents 
the viewpoint that by its points of view of the supersensible 
world, of that world which we do not recognise with external 
senses, but which we have to wake up with strong inner 



activity, we activate our soul, so that its activity complies with 
the spiritual world from which our whole organism has been 
created. Hence, our organism is healed not with petty means, 
but spiritual science itself is the great remedy. 

Somebody who forms his thoughts from the big viewpoints 
of the world and enlivens these thoughts causes such an 
inner activity that also his feelings and sensations proceed 
harmoniously making the soul happy. Who works on his 
thoughts in such a way works also on his intentions, and 
these have a recovering effect. However, they do this only 
because really a healthy worldview, a healthy harmony of 
thoughts fulfils our soul. Our sensations, and in connection 
with them also our desire and listlessness, our sympathy and 
antipathy, our longing and disgust are thereby, so that we 
face the world in such a way that we know what to do in every 
single case, like the child whose instinct has not yet been 
ruined. Thus, we evoke those feelings, sensations, will 
impulses, and desires in our souls, which are sure guidelines, 
which instruct us what to do to cause the right relation 
between the outside world and us. 

We say not too much if we say, clear, bright thoughts, 
comprehensive thoughts, as they are caused only by a 
comprehensive worldview, considering the whole world and 
aiming at the supersensible, are a condition of health. Pure 
feelings and will impulses that correspond to the objective of 



the spiritual enable the human beings to feel healthy hunger. 
Even if one cannot feed the human being a worldview, 
nevertheless, this offers the possibility to find what 
corresponds to his soul to look for what is suitable to him and 
to abhor what is not suitable to him. Thoughts that are 
likenesses of the supersensible world are the best digestive 
means — even if as a paradox — not because in the thoughts 
the forces of digestion are, but because the forces are evoked 
by energetic thoughts which make digestion proceed in a way. 

As long as the human beings do not hear this call of 
spiritual science, as long as they believe over and over again 
that any form of illness finds its recovery if one has found 
suitable means for it, as long they will not have recognised the 
significance of spiritual science. They will also not have 
recognised to what extent health plays a role in the 
development. In addition, those do not go far enough who 
say, one should not cure symptoms. They also do not grasp 
the spiritual core. Who approaches spiritual science finds out 
that it is a worldview through which internal bliss flows, a 
worldview of joy and desire, that it is a condition to promote 
the big remedy for health. It is easier to use this or that means 
than to enter the current of spiritual science in order to find 
what makes the human beings healthier and healthier. Then, 
however, one understands that it is true what an old proverb 
says: “Sound mind in a sound body,” but that it is wrong to 
understand this proverb materialistically. Who believes that he 



has to understand this proverb materialistically should only 
also say, here I see a house. This house is nice. Therefore, I 
conclude from it that a nice owner built it. The nice house 
makes a nice owner. — Nevertheless, someone is a little 
cleverer who says; here is a nice house; I conclude from it 
that in it an owner lives who has artistic taste. I consider the 
owner of the nice house as a person of good taste, and the 
house as the external sign of the fact that the owner is a 
person of good taste. 

Perhaps, anybody clever says, because external forces 
have made the body healthy, the body has formed a healthy 
soul again. — However, that is not correct, but someone is 
right who says: here I see the healthy body. This is a sign of 
the fact that a healthy soul must have built up it. It is healthy 
because the soul is healthy. — Therefore, one can say, 
because one sees the external symptom of the healthy body, 
a healthy soul must form the basis there. A materialistic time 
may interpret the proverb “sound mind in a sound body” quite 
materialistically. However, spiritual science shows us that a 
healthy soul works in a healthy body. 



Issues of Nutrition in the Light of Spiritual Science 

It seems strange to people when spiritual science has 
something to say about that which is regarded by many with a 
certain logic as the most material, as the most unspiritual 
subject: nutrition. There are people who want to indicate their 
particular idealism, their particular spirituality by saying: oh, 
we care only about that which is above the questions that are 
connected with the material life. 

Such persons also believe — and in certain respects they 
may be right — that it is irrelevant to one’s spiritual 
development how the human being satisfies his bodily needs. 

The materialistic way of thinking judges differently. A great 
philosopher of the nineteenth century had a saying that has 
often been repeated and that causes many who are 
idealistically minded to shudder. Feuerbach (Ludwig F., 1804- 
1872) once said: “The human being is what he eats.” Most 
people understand it in such a way — and the materialistic 
sense will absolutely agree with it — that the human being is 
made up of the substances which he supplies to his body, and 
from this develops not only the course of his bodily life but 
also that which presents itself in his mind. 

If outsiders hear more or less cursorily about spiritual 
science, they believe that anthroposophists are too concerned 
with eating, with diet. An outsider cannot understand why the 



anthroposophists care so much about their diet. It should not 
be denied that in some anthroposophical circles whose 
members want to penetrate rather deeply into the spiritual life 
in an easy way, lack of clarity prevails. Some believe, 
nevertheless, that they should avoid this or that, should not 
eat or drink certain things in order to reach certain higher 
levels of knowledge! This is also a fallacy, like that just 
characterised view of Feuerbach’s saying: “The human being 
is what he eats.” It is a one-sided view at least. 

However, in a certain sense spiritual science can agree with 
this sentence, only in a rather different way than it is meant by 
the materialists, differing in two respects. Firstly, we have 
already stressed on occasion that everything around us is the 
expression of something spiritual. A mineral, a plant or 
something in our surroundings is material only with respect to 
its outer form. As with the limb of a human being, the outer 
form is the expression, the gesture of the spirit. Something 
spiritual is behind all material, and this is true of food as well. 
When we eat we absorb not only what spreads out materially 
before our eyes, but also that which is spiritual behind it. We 
come into relation through the material element of the food to 
the spiritual which is behind it. This is a rather superficial 
standpoint. However, someone who understands this is able 
to admit the materialistic sentence in certain respect: “The 
human being is what he eats.” Only one has to understand 
that there is a spiritual process within the material process. 



This is the only way we can orient ourselves to these 
questions in the spiritual-scientific sense. If spiritual science 
puts emphasis on and pursues investigations regarding the 
nature of the foodstuffs, a unique perspective on the relation 
of the human being to nature appears. The human being 
comes into relation with nature because he absorbs the 
surrounding nature in a certain way and composes himself 
with that which is in it. The question arises, is the human 
being not subject to the external forces, because he ingests 
that which is external, and can he free himself from these 
forces? Is there any possibility that the human being can 
become free from the effects of his diet, so that he receives a 
certain power from and a certain influence on the 
surroundings? Could it not be that the human being, indeed, 
could be what he eats, through following a certain diet — and 
could it not be that by another diet the human being gets rid of 
the compulsion that is exercised on him by diet? So, the 
question is asked by spiritual science: how has nutrition to be 
arranged that the human being gets rid of the compulsion of 
diet, so that he becomes more and more the master of the 
processes within himself? 

When we put this question to ourselves today, something 
must be said about the whole position of spiritual science in 
regard to these questions. This question, also about health, 
must be understood in such a way that in no way spiritual 
science argues for any particular point of view. Whoever 



believes that what is said today is agitating for or against this 
or that diet has an extremely erroneous view. Today nobody 
should go away from here with the view that I argued for or 
against abstinence, vegetarianism, meat diet. 

All these questions about dogmas have nothing to do with 
the innermost feeling of spiritual science. We do not want to 
agitate, do not command the human being in this or that way; 
we want to say only how matters are. Then everybody may 
organise his life, as he wants, according to these overarching 
principles of existence. Thus, this talk will solely expound 
what is real in this field. On the other side, I ask you very 
much to take into consideration that I do not speak for 
anthroposophic circles in the narrow sense which want to go 
through a certain development and have to observe special 
conditions. Today, the question is discussed in the general- 
human sense. Because of the vast range of the subject, only 
single things can be taken out, and, above all, everything 
must be avoided that is connected with general health. We 
shall hear about this in the next talk. 

Today, we deal with nutrition in the narrower sense. That is 
why the respiratory process is not taken into account. The 
human being has to take up proteins, carbohydrates, fats and 
salts in order to maintain the life process of his organism. You 
know that the human being satisfies the needs of his 
organism with the so-called mixed diet. He takes the main 



parts of his diet partly from the animal, partly from the plant 
realm. There are many more defenders of the mixed diet than 
of a one-sided diet among our contemporaries. We must ask 
ourselves, how do the laws of our environment dictate how 
the human being takes his food to the true forces and needs 
of the human organism? I speak only about the human being 
today, not about the animals. 

The human being is easily inclined to understand his 
organism rather materially according to the so-called scientific 
results of his time. Spiritual science has to substitute this with 
the laws of the spiritual connections. Even if not always stated 
explicitly, the method which is adopted is based more or less 
unconsciously on the idea that the human organism consists 
more or less only of the physical body, and the sum of the 
chemical substances in their interaction with each other. One 
traces these substances back to their individual chemical 
elements and attempts — after one has recognised how these 
substances work — to get an idea how they could continue 
chemically working in the retort which one regards as the 
human being. 

It is not necessary to state that many people are already 
beyond the view that the human being is only a big retort. It is 
not a matter of theories, but of the ways of thinking. The true 
practitioner is not concerned about anybody’s thoughts, but 
about the effects of the thoughts. That is the point. It does not 



matter so much whether one is an idealist or not, but it is 
significant for life that one has fertile thoughts which are active 
in such a way that life prospers and progresses. It is important 
to bear in mind that spiritual science, even in this direction, 
has nothing to do with dogma or any belief. Anyone may 
espouse the most spiritual theories. It is not this which is 
important, but rather the fact that these thoughts are fertile if 
he introduces them in life. If one says that he is not a 
materialist, that he believes in the vital force, even in the spirit, 
but proceeds in the question of nutrition always as if the 
human being is a retort, his worldview cannot become fertile. 
Spiritual science has something to say about these concrete 
questions only if it itself is able to illuminate the details, and it 
is able to do so concerning the issues of nutrition and of 
health. 

We must come again to clarity regarding the multi- 
membered human being. For the spiritual researcher the 
human being is not only the physical being, which one sees 
with the eyes, can touch with the hands - this physical body is 
only one part of the human being. This physical body consists 
of the same chemical substances that are spread out in 
nature. However, the human being has higher members. 
Already the next part of the human being is supersensible, 
has a higher reality than the physical body. It forms the basis 
of the physical body; it is the whole life through a fighter 
against the decay of the physical body. At the moment when 



the human being goes through the gate of death, the physical 
body is subject only to its own principles, and then 
disintegrates. In life, the life body fights against the decay. It 
gives the substances other directions and forces, other 
connections than they would have if they followed only their 
own nature. For the clairvoyant consciousness, this body is as 
visible as the physical body for the eye. The human being has 
this life body or etheric body in common with the plant. 

We know from other talks that the human being still has a 
third member of his being, the astral body. What is it? It is the 
bearer of joy and sorrow, of desires, impulses and passions, 
of all that we call our inner soul life. All that has its seat in the 
astral body. It is spiritually discernible, as the physical body 
for the physical consciousness. The human being has this 
astral body in common with the animals. 

The fourth member is the bearer of the ego, of self- 
consciousness. The human being is thereby the crown of 
creation, he towers over the things of the earth, which 
surround him. Thus, the human being faces us with three 
invisible members and a visible member. These always work 
in each other and with each other. They all work on any single 
member and each single member works on all others. Thus, 
the physical body — I say once again in parenthesis that all 
this applies only to the human being — as it faces us, is an 
expression in all its parts also of the invisible members of 



human nature. This physical body could not have in itself the 
members that serve the nutrition, the reproduction, life 
generally if it did not have the etheric body. All organs that 
serve nutrition and reproduction, the glands and so on, are 
the external expressions of the etheric body. They are that 
which the etheric body creates in the physical body. 

Among other things, the nervous system is, in the physical 
body, the expression of the astral body. Here the astral body 
is the actor, the creator. We can imagine just as a clock or a 
machine is constructed by a watchmaker or by a mechanical 
engineer, the nerves are constructed by the astral body. 

The characteristic of the human blood circulation, the blood 
activity, is the external physical expression of the ego-bearer, 
the bearer of the self-consciousness. Thus, the human 
physical body is also four-membered in certain ways. It is an 
expression of the physical members and of three higher, 
invisible members. The senses are pure physical; the glands 
are the expression of the etheric body, the nervous system of 
the astral body and the blood of the ego. 

If we look at the human being in contrast to the plant, the 
plant faces us as a two-membered being. The plant has a 
physical body and an etheric body. Now we compare the 
human being to the plant, while we proceed universally and 
take the inner, the spiritual, into consideration. We relate the 



human four-membered organism with the two-membered 
organism of the plants. In order to support our view we may 
start from physical, known facts. 

We can show how the plant builds up its organism. It builds 
up its body from inorganic substances. It has the strength to 
compose its body from single inorganic components in the 
most wonderful way. We need to see only how the plant is in 
a special interaction with the respiratory process. The human 
being inhales oxygen and exhales carbonic acid. The plant 
can absorb what is useless to the human being. It holds the 
carbon back for the construction of its organism and returns 
the oxygen for the most part. However, it requires something 
that is not regarded by many people as something particular; 
it needs the sunlight. Without sunlight, it could not build up its 
organism. The light that flows to us and delights us, that can 
animate us also emotionally, is at the same time the great 
assistant of the construction of the plant organism. We see 
how there a marvel takes place, how the sunlight helps to 
construct an organic being. What makes our eyes effective 
helps the plant to construct itself. 

The human being also has the astral body beyond the 
physical one and the etheric body. The plant does not have it. 
That which helps the sunlight to build up the plants so 
marvellously is the etheric body. This is turned on one side 
towards the substances. The human being could not develop 



his physical organism if he did not do anything that is in 
certain ways in the opposite way that which the plant does. 
Already in the respiratory process, the human being does 
something contrary. The human being already goes through 
the contrary process. We can say the same concerning the 
complete nutrition of the human being. We can say, nutrition 
must take place in such a way that everything that is built up 
in the plant is destroyed in the human being again. The 
process in the human being is very peculiar. If it were only the 
etheric body that built up a physical body, consciousness or 
soul sensation would never appear. What the etheric body 
has built up must be destroyed internally over and over again, 
must be destroyed. Indeed, the etheric body is a fighter 
against decay, but, nevertheless, always some decay occurs. 
The astral body causes the decay that keeps the human 
being from becoming a plant. 

The sunlight and the human astral body are two opposite 
things in certain ways. For one who gets to know the human 
astral body with clairvoyant consciousness the astral body is 
an internal spiritual light, invisible to the external eye. A 
spiritual light body is this astral body. It is the contrast to the 
external luminous light. Imagine once the sunlight becoming 
weaker and weaker, until it expires, and let it go even farther 
to the other side, let it become negative, then you have an 
inner light. This inner light has the opposite task of the 
external light that would build up the plant body from inorganic 



substances. The inner light which initiates the partial 
destruction, only by which process consciousness is possible, 
brings the human being to a higher level than the plant, 
because the process of the plant is transformed into its 
opposite. Thus, the human being is in a certain contrast to the 
plant because of his inner light. This is to understand the 
matter spiritually, and we would see on closer consideration 
how the destruction caused by the astral body is then 
continued by the ego. However, today this does not need to 
occupy us further. 

We now take the relationship of the human being to the 
plant, which becomes so real that the human being takes up 
his nutrients from the plant. He continues within himself what 
is for the plant a whole world process. What is built up by the 
sunlight is destroyed by the astral body, indeed, over and over 
again, but it thereby integrates the nervous system into the 
human being and makes the human life a conscious one. 
Thus, the astral body being a negative light body is the other 
pole that is opposed to the plant. Something spiritual forms 
the basis of this process of building up the plant organism; 
spiritual science shows us more and more how that which 
appears as light to us is only the external expression of 
something spiritual. 

Something spiritual shines, through the light, perpetually 
towards us, the light of the spirits shines towards us. What is 



hidden behind this physical light, but is separated in parts 
appears also in our astral body. It appears externally in its 
physical form, astrally in the astral body. The spiritual light 
works in us internally on the construction of our nervous 
system. So wonderfully do the plant and the human life work 
together. 

We now examine the human being’s relationship with the 
animal realm as food. Here matters are different. In the animal 
from which he takes his foodstuffs, the process is already 
carried out in certain ways. What man takes usually from the 
plant is partially transformed by the animal, already prepared. 
Since the animal has an astral body and a nervous system, 
too. Therefore, the human being takes up something that 
does not come to him unchanged, but that has already gone 
through a process that has taken up astral forces. What lives 
in the animal has already developed astral forces in itself. 

One could now believe that thereby the human being saves 
work. However, this thought is not quite correct. Imagine once 
the following: I build up a house with the help of various 
pieces of equipment. I take the original equipment. There I 
can construct the house completely by my original intentions. 
However, let us assume that three or four other persons have 
already worked on it bit by bit and now I have to complete it. 
Does this make my work easier? No, surely not. You read in a 
widespread literature that work is made easier for the human 
being if someone has already worked on it. However, human 



being becomes a more versatile, more independent being just 
by taking up the original. 


Another picture: somebody has a balance with two scale 
pans. The identical weights keep the balance. On both sides 
there may be fifty pounds. However, that is not always the 
case. I can take a balance on which the arms are different 
lengths. Then we only need half the weight at twice the 
distance. Here the weight is defined by distance. It depends 
not only on the amount of the forces but also on the delicacy 
of the materials in particular. The animal processes the 
materials in a more imperfect sense. What the human being 
takes up continues to have an effect by that which the astral 
body of the animal caused in it, and then the human being 
has to overcome this first. 

However, because an astral body has worked so that a 
process has already taken place in a sentient being, the 
human being gets something in his organism that has an 
effect on his nervous system. This is the basic difference 
between food from the plant realm and food from the animal 
realm. The food from the animal realm works in particular on 
the nervous system and with it on the astral body. In contrast, 
with plant food the nervous system is left untouched by 
anything external. Then, however, the human being has also 
to create everything concerning the nervous system by 
himself. Thereby only that which originates in him flow 



through his nerves. He who knows how much in the human 
organism depends on the nervous system understands what 
that is. If the human being builds up his nervous system 
himself, it is fully receptive to that which the human being has 
to expect of it in relation to the spiritual world. The human 
being owes to the plant foods the ability to look up at the 
greater connections of things that raise him above the 
prejudices that arise from the narrow borders of the personal 
being. Where the human being regulates life, and thinking 
freely from the great viewpoints, this he owes to the plant 
foods. Where the human being lets himself get carried away 
by rage, antipathy, by prejudices, he owes this to his meat- 
based food. 

I do not agitate for plant foods. On the contrary: the animal 
food was necessary for the human being and still today it is 
often necessary because the human being should be firm on 
earth, should be hemmed in the personal. Everything that 
brought him to his personal interests is connected with the 
animal food. The fact that there were human beings who 
waged wars, who had sympathy and antipathy, sensuous 
passions for each other originates from the animal food. 
However, the human being owes to the plant foods that he is 
not limited to these narrow interests, that he can grasp 
universal interests. That is why the talents of certain peoples 
who prefer plant foods are more spiritual, while other people 
develop more bravery, courage, boldness that are also 



necessary to life. These qualities are not to be developed 
without the personal element, and this is not possible without 
animal food. 

We speak about these questions from a general human 
viewpoint today. However, this brings to our mind that the 
human being can go in this or that direction, can immerse 
himself also in his personal interests with the animal food. His 
sense is thereby clouded concerning the larger overview of 
existence. One mostly does not see how it is founded in the 
diet when the human being says: now I do not know how I 
should do this or that, how has he done it? 

This impossibility of surveying these connections comes 
from the food. Compare this to someone who can see the 
larger connections. You can look back at the food of these 
human beings and maybe at the food of the ancestors. A 
person who has a virginal nervous system given to him by his 
ancestry is completely different. This person has a different 
sense of the larger connections. Sometimes, abuses in one 
life cannot destroy what the ancestors have founded. Even if 
such a person, descended from peasants, for instance, stirs 
up what he has in himself, it has only been stimulated by the 
consumption of meat because he was more sensitive. 

Progress is made when the human being, as far as the 
requirement for protein that is not prepared in the human 



nature itself, confines himself to the animal foods that are not 
yet set aglow by passions, such as milk. The plant food will 
take up more and more room in the human diet. 

Concerning single foodstuffs, we can emphasise certain 
advantages of the vegetable foodstuffs. If the human being 
gets his protein from vegetable foodstuffs, he has to work 
harder, but he develops the forces that make his nervous 
system fresher. A lot of that which humanity would face if the 
consumption of meat got out of control would be avoided if 
vegetable foodstuffs would be preferred. We can see in the 
vegetarian and meat-based food the different effects they 
have. To illustrate this, we can say the following: look at the 
physical process under the influence of meat-based food. The 
red blood cells become heavy, darker; the blood tends to 
coagulate. Impacts of salts, of phosphates originate easier. If 
plant food is absorbed, the blood sedimentation is much 
lower. It becomes possible for the human being not to let the 
blood take on the darkest colouring. Just thereby is he able to 
control the coherence of his thoughts from his ego, while 
heavy blood is an expression of the fact that he is given away 
slavishly to that which is integrated in his astral body by the 
animal food. This picture is definitely an external expression 
of truth. The human being becomes internally stronger by the 
relation to the plant realm. By meat-based food he integrates 
something that gradually becomes foreign matter which goes 
its own way in him. This is avoided if the food consists mostly 



of plants. If the materials in us go their own ways, they 
strengthen the forces which cause hysterical, epileptic states. 
Because the nervous system receives these impregnations 
from the outside, it becomes susceptible to heterogeneous 
nervous diseases. Thus, we see how in certain respects “the 
human being is what he eats.” 

In details it would be still even more provable, but through 
two examples we can show that one must not be one-sided. A 
one-sided vegetarian may say, we are not allowed to enjoy 
milk, butter and cheese. However, milk is a product in which 
the etheric body of the animals is advantageously involved. 
The astral body is involved in it to the least extent. The human 
being can live in the first times of his life as a baby only on 
milk. There everything is contained in it that he needs. With 
the preparation of milk, the astral body comes into 
consideration only rudimentarily. If one enjoys milk primarily at 
later age, if possible only milk, one achieves a particular effect 
with it. Because the person ingests nothing that is processed 
externally and can influence his astral body, and because he 
absorbs something in the milk that is already prepared, he is 
able to develop particular forces of his etheric body in himself, 
which can exercise curative effects on the fellow men. The 
healers who want to have a curative effect on their fellow men 
have a particular aid in the consumption of milk. 


On the other hand, we want to describe the influence of a 



luxury that is taken from the plant realm, the influence of 
alcohol. This has a particular significance. It originates only 
when the real plant process, the effect of the sunlight, has 
stopped, namely the opposite that the astral body carries out. 
Then a process begins in the assimilation of alcohol that takes 
place on a lower level and impairs the human being even 
more than animal food. The human being brings the 
substances up to the astral body, gives them a particular 
structure with the astral body. However, if that which should 
be brought to the astral body disintegrates in the way as it is 
the case with the alcohol, then that happens without the astral 
body, hat which should happen under the influence of the 
astral body, namely the effect on the ego and the blood. The 
effect of the alcohol is to take over that which should happen, 
otherwise, from the free decision of the ego, by the alcohol. In 
certain respects, it is correct that a person who enjoys alcohol 
needs less food. He lets the forces of alcohol penetrate the 
blood. He provides what he himself should do with something 
external. One can say in certain ways that in such a person 
the alcohol thinks and feels. Because the human being 
provides to the alcohol what his ego should be subject to, the 
human being places himself under the constraint of something 
external. He gets a material ego. The human being can say, I 
just feel a stimulation of my ego thereby. Indeed, but now he 
is not experiencing the ego, but something else with which he 
has banished his ego. Thus, we could still show by various 
things how the human being can get around to being more 



and more what he eats. However, spiritual science also 
shows us how he is able to become free from the forces of 
food. 

Thus, I wanted only to describe the relation of the human 
being to his surroundings along general lines today, how he 
relates to the realms of nature through the processes of 
nutrition. Who visits this or that talk further on will see that 
individual questions can also be answered on other 
occasions. This talk will have shown you that spiritual science 
is something that has its effect also on the most material 
needs of life. Spiritual science is something that can be an 
ideal for the human future. Today one still says often if one 
sees the substances combining and separating in the human 
being: it is like in a retort, and one believes that one can find 
something salutary in it for the human beings. However, a 
time is coming when someone who does research in the 
laboratory will also keep in sight what I have said about the 
light and the astral body. Is not anybody able to make the 
usual chemical observations if he says to himself, that here 
the larger elements have an effect on the smallest things 
which are penetrated by the external physical sunlight, and 
those which shine up to the spiritual in the human 
consciousness? One will explore these things in a light that 
gives us an overview of the whole. 


By the spirit, everything is born that is in our surroundings. 



The spirit is the primal ground of all. If we want to come to 
truth, the spirit has also to stand with us as we conduct the 
research. Then we recognise that truth which the human 
beings need both on the macro cosmic and on the 
microcosmic scale. 



The Practical Development of Thinking 

The anthroposophic spiritual science that is represented 
here — of course, always only piecemeal — is regarded by a 
lot of people who do not know or do not want to know it as a 
field of daydreamers and of such human beings who, as one 
says so easily, are not in the real, in the practical life. Indeed, 
someone who wants to inform himself cursorily with this or 
that brochure or with a single talk about the contents and the 
goal of spiritual science can easily get to such a judgment. 
That applies, in particular if he — like many others — is less 
willing on penetrating into the real spiritual fields or if he has 
all prejudices and suggestions which arise from our civilisation 
so numerously against such a field of research. Moreover, it is 
not so seldom today that the bad will is added, no matter 
whether consciously or unconsciously, then the judgement is 
ready: oh, this spiritual science deals with matters which the 
practical human being who wants to stand firmly with both feet 
on the ground of life should not care about! 

However, spiritual science feels intimately related with the 
most practical fields of life, and where it is appropriately 
pursued, it places the greatest value on the fact that thinking, 
the most certain guide, experiences a practical development 
with the real practical life. Because firstly spiritual science 
should not be anything that hovers unworldly and otherworldly 
anywhere in the cloud-cuckoo-land and wants to deduct the 
human being from the usual everyday life. However, it should 



be something that can serve our life with all that we think, act, 
and feel at every moment. Secondly, spiritual science is in a 
certain sense a preparation of our soul for those levels of 
knowledge, by which the human being himself penetrates into 
the higher worlds. One often stresses that spiritual science 
has a value not only for the human being who already has 
open eyes to penetrate in the spiritual world, but that the 
healthy human mind, the unclouded reason and power of 
judgement are able to understand what the spiritual 
researcher knows about the higher worlds. For the 
acceptance of his communications has an infinite value for the 
human being, long before he himself can penetrate into the 
spiritual fields. One can say, spiritual science is for everybody 
a preparation to develop the higher organs of knowledge bit 
by bit slumbering in the soul by which the spiritual worlds 
become discernible to us. 

We have already spoken partly; we will have still to speak 
partly about the different methods and performances, which 
the human being has to carry out in order to penetrate into the 
spiritual worlds. However, there is always an unconditional 
requirement: who wants to penetrate into the spiritual world, 
who wants to apply the methods exactly given by spiritual 
research, so that the spiritual senses are opened to him, that 
should never ever venture this way to the higher fields of life 
without standing on the ground of a healthy, a practically 
qualified thinking. This healthy thinking is the guide, the true 



leitmotif, in order to reach the spiritual worlds. Someone 
reaches them best of all using the methods of spiritual 
science who does not disdain to educate himself strictly to a 
thinking bound to reality and its principles. Indeed, if one 
speaks about the real practical thinking, one easily is contrary 
to practice, and probably practice of thinking in our world. One 
has only to remind of something that I have already often 
suggested here in order to characterise this. Many a person 
attributes practice to himself in our world. What is, however, 
practice about which today the so-called practical human 
beings talk? There is somebody apprenticed to a master. 
There he learns all those performances and measures which 
were carried out for decades, maybe since centuries and 
which are strictly compulsory. He appropriates that all, and 
the less he thinks, the less he forms an independent, free 
judgement, the more he goes beaten tracks, the more the 
world considers him as practical, in particular those consider 
him who are active in this field. One calls this often impractical 
what differs only in the least sense from anything that one 
practises since long time. Maintaining such a practice is 
mostly not bound to reason, but only to force. Someone who 
has any position in life and has to carry out things in a way, 
which appears to be correct for him, insists that every other 
who is active in this field must do this just as he does it. If he 
has the power, he pushes everybody out who wants to go 
forward differently. 



Life praxis consists of such conditions in many cases. Then 
the right also results, as for example in the case where a big 
progress should be implemented: The first German railway 
should be built from Furth to Nuremberg. One consulted an 
eminently practical board, the Bavarian Medical Council, 
whether generally this railway should be built. One can read 
this judgement, even today. It reads, one should build no 
railway because the driving would ruin the nerves. However, if 
one wanted to build railways, one should fence them on the 
left and on the right with high wooden walls, so that passing 
persons would not get concussions. This is a judgement of 
practitioners. Whether one would consider these practitioners 
as practitioners even today, this is the question. Probably not. 

Another example, which can show us whether progress 
originates from those who call themselves practitioners or 
from other people: you find it certainly very practical that one 
has no longer to go to the post office with any letter where the 
postage has then to be determined according to distance and 
weight. Only during the forties of the nineteenth century, the 
uniform letter postage was introduced in England. However, 
not a practitioner of the postal system invented it, but such a 
practitioner said when the matter should be decided in the 
parliament, firstly he did not believe that such an advantage 
arose, as Hill (Sir Rowland Hill, 1795-1879) calculated, and 
secondly the post-office building had to be extended. He 
could not imagine that the post-office building has to comply 



with the postal traffic and not vice versa the traffic with the 
post-office building. When the first railway should be built from 
Berlin to Potsdam, a practitioner said, namely that who let two 
stagecoaches go to Potsdam for many years: if people 
wanted to throw their money out of the window, one could 
build the railway. Because this practice of the so-called 
practitioners is so impractical, if the big issues of life are 
considered, one can become contrary to these practitioners if 
one speaks about the practical development of thinking. 
Something presents to the impartial observer in all fields of life 
that can show how it is with the real life praxis. 

Once I experienced a quite vivid example, what practical 
thinking can prevent. A friend of my study time came once 
excitedly with red head to me. He said, he must immediately 
go to the professor and inform him that he has made a great 
invention. Then he came back and said, he could speak the 
expert only in one hour, and then he explained his invention to 
me. It was a device, which set a machine in motion expending 
a very small quantity of steam power only once supplied, and 
then this machine perpetually performed an immense work. 

My friend himself was surprised that he was so clever to make 
such an invention, which exceeded everything and made 
good economic sense. I said to him, he should trace back the 
matter to a simple thought. I said, “Imagine, you stand in a 
railroad carriage and you try to push against the walls of the 
carriage in order to move it. If you succeed in moving the 



carriage standing and pushing in it, your engine is good, 
because it is based on the same principle.” 

At that time, I realised that a main obstacle of all practical 
thinking can be called with a technical term; one is a “carriage 
pusher from within!” This fits the thinking of many people; they 
are “carriage pushers from within.” What does that mean? 
That one is only able to survey a certain narrow field and to 
apply to this field what one has learned to this field. However, 
one is also forced to stop within this field and cannot see at all 
that everything changes substantially, as soon as one exits 
from the “carriage.” 

This is one of the principles, which one has to follow above 
all with a practical development of thinking: that every human 
being who is active in any field must try to connect it with 
adjacent fields regardless of his own activity. Otherwise, it is 
impossible that he gets to a practical thinking. For this is a 
peculiarity which is connected with a certain internal 
sluggishness that the human thinking likes to be encapsulated 
and forgets what is outdoors, even if it is palpable. 

I have recently stated in other connections that one wants 
to prove the Kant-Laplace theory: Once the universal nebula 
was there. This started rotating by any cause; the single 
planets of the solar system separated bit by bit and received 
the movement, which they have still today. One makes this 



very clear in a school experiment, the so-called Plateau 
(Joseph P., 1801-1883, Belgian physicist) experiment: one 
gives an oil drop in a vessel with water. Then one cuts out a 
disc of cardboard as the equator. One lays this under the oil 
globule. Then one pierces it with a needle, rotates the needle 
— and small oil globules separate in the equator area like 
planets, and they move around the big globule. One has 
committed something very impractical in intellectual respect: 
the experimenter has forgotten himself what is sometimes 
rather good; he has forgotten that he himself has turned the 
thing. For one is not allowed to forget the most important of 
the matter. If one wants to explain an experiment, one has to 
invoke all things in the field to which it comes down; these are 
the essentials. 

The first that must exist with that who wants to experience a 
practical development of thinking is that he confides in reality, 
in the reality of thoughts. What does this mean? You cannot 
scoop water from a glass without water. You cannot take out 
thoughts from a world without thoughts. It is absurd if one 
believes that the whole sum of our thoughts and mental 
pictures exists only in us. If anybody disassembles a clock 
and reflects the principles of its construction, then he must 
suppose that the watchmaker has joined the parts of the clock 
first according to these principles. Nobody should believe that 
one could find any thought from a world, which is not created 
and formed according to thoughts. All that we learn about 



nature and its events is nothing else than what must be put 
first into this nature and its events. It is no thought in our soul, 
which has not been outdoors in the world first. Aristotle said 
more correctly than some modern people did: what the human 
being finds in his thinking last exists in the world outdoors 
first. 

However, if anybody has this confidence in the thoughts, 
which are contained in the world, then he sees very easily that 
he has to educate himself at first to a thinking full of interest in 
the world. He has to educate himself to that great, beautiful 
ideal of thinking as it distinguished Goethe: the concrete 
thinking, that thinking which isolates itself as little as possible 
from the things, that sticks to the things as intensely as 
possible. Heinroth (Johann Christian August H., 1773-1843, 
physician, formed the term “psychosomatics”), the 
psychologist, used a sentence concerning Goethe that his 
thinking is a concrete one, where the thoughts express 
nothing else than what is included in the things themselves 
and that in the things nothing else is searched than the real 
creative thought. If anyone has this confidence, this faith in 
the reality of thoughts, he easily realises that he can educate 
himself in harmony with the environment, in harmony with 
reality to a practical, healthy thinking not receding from the 
things. 


One has to take into consideration three ways if the human 



being really wants to take on an education to practical 
thinking: firstly, the human being must and should develop an 
interest in the surrounding reality, interest concerning facts 
and objects. Interest in the environment, this is the magic 
word for the education of thought. Secondly, desire and love 
of that which we do. Thirdly, the satisfaction of that which we 
reflect. Who understands these three things: interest in the 
environment, desire, and love in the activities and the 
satisfaction of contemplation soon finds that these are the 
main demands of a practical development of thinking. Indeed, 
the interest in our environment depends on matters that we 
discuss with the next talks when we speak about the invisible 
members of the human nature and about the temperaments. 

The biggest enemy of thinking is often thinking itself. If 
anybody thinks that only he himself can think and the things 
would not have any thought in themselves, he is hostile, 
actually, to the practice of thinking. Imagine that a person 
would have formed some narrow mental pictures of the 
human being, would have made a few stereotyped schematic 
concepts of the human being. Now any human being faces 
him who has roughly the qualities, which fit his pattern. Then 
he is ready with his judgement and does not believe that this 
human being can tell him anything particular. If we approach 
anything that surrounds us with the feeling that any fact can 
tell us something particular, that we are not entitled at all to let 
judge something else about the things than the things 



themselves, then we soon notice which fruits such concrete 
sense bears. The confidence that the things can tell us much 
more than we are able to say about the things is again such a 
magic ideal of the practice of thinking. The things themselves 
should be the educators of our thinking, the facts themselves. 

Imagine once that a person brings himself to use the 
following two important means of education for his practical 
development of thinking: he opposes himself with any fact, for 
example, that somebody has done a walk to this or that place 
just today. He experiences that at first. Now the person 
concerned wants to educate his thinking. There it is good if he 
says to himself, I have experienced this and that, now I want 
to contemplate how the today’s event was caused yesterday, 
the day before yesterday and so on. I go back and try to form 
a view from that which goes forward to that which could have 
been. If I have selected such an event and the cause of it 
after my intellectual imagination, then I can investigate 
whether the real cause complies with my thoughts. I have 
something very important from such compliance or non- 
compliance. If my thoughts comply with that which I can know 
as the cause, then it is good. In most cases, this will not be 
the case. Then one investigates in what one was deceived 
and tries to compare the wrong thoughts with the right course 
of the events. If one does this repeatedly, one notices that 
one no longer makes mistakes after a shorter or longer time, 
but that one can liberate such a thought from a fact, which 



corresponds, to the objective course of the events. 

Alternatively, one does the following: again, someone takes 
an event and tries to construct in thoughts what can result 
tomorrow or in some hours from this event. Now he waits 
quietly whether that happens which he has thought himself. In 
the beginning, he experiences that this is not right which he 
has thought. However, if he continues this, he sees thinking 
immersing itself in the facts that it does not form any mental 
pictures for itself, but that the thoughts proceed as the things 
proceed. This is the development of the factual sense. If he 
even forbids to himself to form abstractions, then he 
experiences that he grows gradually together with the things 
and that he obtains a sure judgement. 

There are people who are directed by a certain sure instinct 
to such a thinking. This is because they are already born with 
special dispositions to develop such a thinking. Such a person 
was Goethe. He had grown together with the things so that 
his thinking did not proceed in the head, but in the things 
inside. Goethe, who was once a lawyer, had a healthy power 
of judgement and a sure instinct to tackle the things. There 
was no long referring to documents and reviewing of 
documents if a case had to be undertaken. Goethe did not 
allow that. It was a practitioner. 


If once all documents of the Weimar minister Goethe are 



published — I have seen big parts of them — then the world 
will recognise Goethe as an eminently practical nature, not as 
a quixotic human being. One knows that he accompanied his 
Grand Duke with the training of recruits to Apolda (small town 
near Weimar). He observed everything that took action — 
and, besides, he wrote his Iphigenia. Compare to it what 
disturbs a modern poet at work. Moreover, Goethe was a 
much greater poet than anyone was who is not allowed to be 
disturbed today. Because of the eminently practical thinking, 
he could also say, for example, if he looked through the 
window: today we cannot go out, because it will be raining in 
three hours. — He had done cloud studies, but had put up no 
theory. It was in such a way that from his thinking developed 
what developed in nature outdoors. One calls this concrete 
thinking. One obtains such concrete thinking if one does such 
exercises in particular as I have just stated them. However, 
this is connected with a certain unselfishness, as strange as 
this sounds. However, there are principles also in the soul, 
and someone will not attain very much who thinks only of 
himself if he does such experiments. If he looks, for example, 
at a fact and says then immediately, ah, have I not said it? 
Therefore, this is the most certain obstacle of practical 
thinking. Thus, we could state many things to show how one 
can systematically develop the sympathetic adherence of the 
thoughts to the things, so that one learns to think in the things. 


The second is desire and love of all we do. They really only 



exist if we can renounce success. Where it depends only on 
success desire and love are not undimmed. Hence, not 
anyone who is dependent on success can develop that rest in 
trying which is necessary, so that desire and love of activity 
can inspire us bit by bit. By nothing, we learn more than by 
lending a hand to everything possible and renouncing the so- 
called success. I knew somebody who had the habit to bind 
his schoolbooks himself {Steiner himself). It looked bad, but 
he thereby learnt enormously. If he had looked at the 
success, he would have maybe refrained from it. However, 
just in the activities we develop the qualities, the talents that 
enable us to become dexterous up to the movements. We 
never become dexterous if we look at the success of our 
activities in particular. If we are not able to say to ourselves, 
the failures in our activities are as dear to us as our results, 
we never reach the second level, which is necessary if one 
trains thinking. 

Thirdly, we have to find satisfaction in thinking itself. This is 
something that appears so unambitious and is mostly 
combated today. How often does one hear saying, why have 
our children to learn this and that? They cannot need this in 
the practical life. — This principle to think only what one can 
need is the most impractical principle. There must be areas 
for a human being if he wants to think practically where the 
mere activity of thinking grants satisfaction to him. 



If a human being does not find time, may it be only short, to 
do something that he does purely intellectually and that 
satisfies him intellectually, he can remain always only on 
beaten paths. If he finds, however, such a thing that he does 
only because of his inner interest, then he has something that 
has a big, strong effect on him, on his finer organisation, on 
the finer structure of his organism. Never work the things on 
us creatively, which captivate us to life, which enslave us; 
they wear out our talents, they take vitality from us. The 
things, however, which we do intellectually only to our 
satisfaction create vitality, new talents and they go into the 
subtlest organisation of our being and increase the subtle 
structures of our organism. Not by working for the benefit of 
the outside world, but by working to our satisfaction we create 
something by which we advance a developmental step. If we 
approach practice with this finer organisation again, this 
affects the practice, and everybody can see that it is right. 

Take a painting, for example, the Sistine Madonna by 
Raphael, and put a human being and a dog before it. The 
painting makes a different impression on the human being 
and the dog. The same applies to the life praxis. If one 
remains captivated in life, the things always make the same 
impression on us, and one is not able to intervene creatively. 
If anyone develops a level higher in his activity of thinking, he 
faces the impressions as the same being in two different 
forms. He faces it once with that on which he has not yet 



worked, the other time with that on which he has worked. He 
becomes more and more practical because the impressions, 
which make the things on us, are raised more and more. 
Hence, there is loss of time, indeed, if one does such a thing 
that does not belong to life praxis directly, however, it 
promotes life praxis extraordinarily indirectly. 

These are the three levels of any practical development of 
thinking: interest in the environment, desire, and love of all 
trying and working, and perpetually controlling oneself. You 
see, for example, such an astute man like Leonardo da Vinci 
already describing the way in which one can advance just 
while trying. He does not despise to say how one can 
appropriate the art of drawing bit by bit. He says, draw on 
tracing paper, put what you have drawn on the template, and 
look at that in which the drawn differs. Then make it once 
again and try — doing so — to do the right thing at the wrong 
places. — Thus, he shows how it depends on working with 
desire and love. The third is the satisfaction within 
contemplation that refrains from the external world and can 
quietly rest in itself. These are such things that can show us 
first that we grow into a real practice of thinking by the trust in 
the thoughts in nature, in the world building of thoughts. 
However, if we also believe that thinking itself is a creative 
force, we advance. Someone does much for the practical 
development of his thinking who does the following 
systematically: he thinks about something, for example, about 



what he has to do or about a question of the worldview, it may 
be anything usual or anything of the highest. If he is out now 
to find a solution quickly, then he develops no practical 
thinking as a rule. This rather means saying to himself: you 
are as little as possible allowed to interfere, actually, in your 
own thoughts. — Besides, most human beings can imagine 
nothing at all if one says this. This is a main requirement: that 
we open ourselves to the thoughts in ourselves that we get 
used to becoming the scene of the work of our thoughts. We 
could think, there would be only one single way to accomplish 
a certain thing, or only one single answer to a question. 
Nevertheless, we are no dogmatists to whom only one single 
answer is right. 

If we want to learn practical thinking, we have to try to give 
ourselves also another answer, maybe also a third one, or a 
fourth. There are things to which one can think ten sorts of 
answers. One has to imagine them all carefully, of course, 
only such things where this is possible, not with such ones, 
which must be made quickly; one often makes them rather 
badly than too slowly. If one has ten possible solutions, one 
carries out each in thoughts with love. Then one says, I want 
to think no longer about it, I wait until tomorrow and open 
myself to the thoughts. These thoughts are forces that work in 
my soul, even if I am not at all involved with my 
consciousness. I wait until tomorrow or the day after 
tomorrow, and then I cause this thought again in myself. — 



Maybe I do this still a second or a third time, and each time I 
survey the single things much clearer and can then decide 
better than before. This is an incredible schooling of practical 
thinking presenting different possible solutions of a thing in 
thoughts to oneself, to allow them to rest and to take up them 
later again. 

Who does this for a while notices that his thinking becomes 
versatile, that he develops presence of mind and repartee by 
a certain practice. Then he grows together with life until the 
most usual things and recognises what is clever and clumsy, 
what is wise, and what is foolish. It does not come into his 
mind to behave in such a way as often so-called practical 
persons behave. I already had to know many practical 
persons who can use the beaten paths of their occupation 
very well; if you see such persons in other situations, for 
instance, at travelling, their practice is often rather odd. The 
proof that the practical development of thinking can lead to 
real life praxis is founded in experience. This works up to the 
hands, up to the way to seize something. Much less, you drop 
plates and pots than other persons if you work in such way on 
your inside. Practical thinking works up to the limbs. If it is 
carried out actively and not in the abstract, it makes pliable 
and flexible. 

However, impractical thinking is most obvious where the 
practice of thinking should work, for example, in science. I 



have stated the hypothetical astronomic experiment as an 
example. One often experiences, how frightfully impractical 
just the scientists of today are. I do not attack the real 
methodical work, the excellent activity of our science in the 
slightest. Nevertheless, the thoughts, which the modern 
human beings form, are often almost dreadful. Our 
microscopes and the photograph are very well developed. 

One can observe all possible mysterious facts in the various 
little beings. One observes plants and sees certain strange 
things in these plants, possibly faceted organs like the eyes of 
a fly, and one even sees a sort of lenses in some plants at 
this or that place. 

One observes with other plants that certain insects are 
attracted, and then the plants close their leaves and catch the 
insects. One has excellently observed that all. How does the 
present impractical thinking explain these phenomena? One 
confuses the human soul, which reflects the outer processes 
internally, with that which one observes purely externally in 
the plants. One talks about the ensoulment of the plant, and 
one throws plant soul, animal soul and human soul in a mess. 
One throws this in a mess. Indeed, I object nothing to the 
marvellous observations of nature, which are popularised in 
the world. However, the thinking of our contemporaries is 
confused if anybody says, certain plants have their stomachs 
at the surface with which they draw in the food and devour it. 
This thought is approximate in such a way, as if anybody 



says: I know a being, this is organised artfully and has an 
organ in itself by which something like a magnetic force is 
exercised on little living beings, so that they are drawn in and 
are devoured; this being, which I have in mind, is the 
mousetrap! This thought is completely the same as that which 
assumes the ensoulment of the plant. You could speak in the 
same sense of an ensoulment of the mousetrap as you talk 
about the ensoulment of the plant if you really thought in this 
peculiar way. 

The matter is that one is able to penetrate into the very own 
nature of thinking, and that one becomes no “carriage pusher 
from within” in such fields. Something else is important for the 
practical development of thinking and this is that one has 
confidence in the inner spiritual organ of thinking. With most 
human beings, the benevolent nature provides that this 
spiritual organ of thinking is not ruined too very much because 
the human being must sleep. 

Because the spiritual does not stop then, because it is there 
always, this organ of thinking works for itself and the human 
being cannot ruin it perpetually. However, it is quite another 
matter if the human being allows nature to take care of 
thinking with important and serious facts of life only, or if he 
himself takes this in hand. It is a very important principle to let 
the organ of thinking work in yourselves. You are practicing 
this best of all if you try not to think for a while, howsoever 



short. A big, immense decision belongs to it to sit or to lie 
somewhere without letting thoughts go through the head. It is 
much easier to let your thoughts surge up and down in 
yourselves, until you are released from them by a good sleep 
than to tell yourselves: now you are awake and, nevertheless, 
you do not think, but you think nothing at all. If you are able to 
sit or to lie quietly and to think nothing with full consciousness, 
then the organ of thinking works in such a way that it gains 
strength in itself, accumulates strength. Who puts himself in 
the situation over and over again not to think with full 
consciousness notices that the clearness of his thinking 
increases, that in particular repartee grows because he does 
not only leave his apparatus of thinking to itself by sleep, but 
that he lets this apparatus of thinking itself work under his 
guidance. 

Only somebody who has taken leave of his spiritual senses 
can believe that then it is not thought at all. Here the word 
applies that Goethe says about nature: “She has thought and 
thinks continuously.” 

In addition, the innermost nature of the human being has 
thoughts, even if the human being is not present with his 
conscious thoughts. Nevertheless, in the case where he is not 
at all with his thinking, something thinks in him of which he is 
not aware. At these moments, if he lies there without his own 
personal thoughts, something higher really thinks in him, and 



this higher works tremendously educating on him. This is 
essential and important that the human being also lets the 
superconscious, the divine work in himself, which does not 
announce itself directly but in its effects. You become a clear 
and glib thinker gradually if you have dedicated yourselves to 
such exercises of thinking. A certain energy belongs to it to 
carry out such exercises of thinking. 

You realise at the single examples, which I have given 
today, how one can develop this thinking with own strength. I 
could only give some examples of self-education of thinking, 
but these examples have shown that one is able to point to 
real remedies of thinking whose fruits life and experience can 
give only. 

Who exercises his thinking that way experiences that — on 
the one side — he can go up to the highest fields of spiritual 
life, that he can use this thinking — on the other side — also 
in the everyday life. What one gains with the overview of the 
big spiritual facts one should apply to practical life. All fields of 
the everyday life, education in particular, could experience a 
tremendous fertilisation because of this, and another view of 
life praxis would make itself noticeable all around us. In 
addition, someone who wants to develop the qualities 
slumbering in him in order to penetrate to the spiritual fields 
would have a sure base and stand firmly in life. This is 
something that one has to demand absolutely, before 



anybody penetrates to the higher spiritual fields. In addition, 
the usual science would be able to attain tremendous 
knowledge if it is fertilised by spiritual science. 

The carriage pushers of thinking who fancy themselves 
often as great practitioners do not have this practical thinking; 
they lack it. They are not able to lead back something to a 
simple, comprising thought. Spiritual science gives us this: it 
enables us to survey what is usually small and detailed in life, 
with big, comprising viewpoints. The human being thereby 
gets the survey because he is able to think from great 
viewpoints into the details; then he is led to real life praxis. 

We can take Leonardo da Vinci as an example, who was a 
practitioner in many fields. He said, theory is the captain, and 
practice is the soldiers. — Who wants to be a practitioner 
without controlling the viewpoints of practical thinking is like 
someone who goes on board a ship without compass, he 
does not have the possibility to steer the ship correctly. 
Goethe showed repeatedly from his practical way of thinking 
how just scholarship gets by impractical thinking to infertile 
fantasising. There are people, who lead the outside world 
back to atoms, and others who lead them back to movements 
others deny any movement. On the other hand, the most 
practical thinkers point to the fact that simplicity comes from 
the greatness of the worldview. Goethe’s dictum is suitable, 
and we can put it before our eyes: 



Some hostile may occur, 
Keep quiet, remain silent; 
And if they say 
There is no movement. 
Walk around right 
Under their noses. 



The Invisible Human Members and Practical Life 

If there is talk of the practical significance of the invisible, 
particularly of the invisible in the human being, I would like to 
illustrate by a comparison what I meant. Those people are 
practical who turn their look, their view to the supersensible 
view of existence, and those are impractical who stop at the 
only exterior, at the mere physical. Is anybody, actually, the 
true practitioner who has a horseshoe-shaped iron as a 
magnet before himself and uses this thing for anything that 
appears useful to him by all appearances? On the other hand, 
is such a person not impractical in the true sense of the word, 
and practical only someone who says to himself: in this piece 
of iron something rests that makes a lot of higher, nobler 
application possible to me than the mere inspection allows to 
suppose. — This is, of course, only a comparison, because 
we are not allowed to compare the higher forces about which 
we speak today with any natural force. However, practical is 
only someone who chooses the internal forces from the things 
and can use the things corresponding to their true values. 
Compared with those who can be led by a certain practical 
sense one could quote Fichte’s word of the practical 
significance of ideals. Fichte (Johann Gottlieb F., 1762-1814) 
tried to explain the determination of the human being using 
high ideals. 


In the introduction to his lectures on The Vocation of the 
Scholar {M94), he protests that none who speaks from such 



high idealistic viewpoints knows what can be objected to it, 
namely, that ideals cannot be shown directly in practical life. 
Perhaps, those who put up these ideals know this better than 
the opponents do. “We state only that reality has to be 
assessed and modified according to them by those who feel 
sufficient strength in themselves. Assumed, they could also 
not convince themselves, they lose very little, after they are 
once what they are; and, besides, humanity loses nothing. It 
becomes thereby only obvious that one does not count on 
them in the plan of the improvement of humanity. This will 
continue its way without any doubt; the benevolent nature 
may provide for them rain and sunshine, wholesome food and 
undisturbed circulation of humours at the proper time and — 
clever thoughts as well!” I want to point to this in particular. 

We briefly want to imagine the invisible members of the 
human nature. Spiritual science speaks of these invisible 
members of the human nature, but not as of anything that is 
there, as of an adjunct of the visible, but it speaks just of the 
spiritual as of the creative of the visible. 

An almost obvious example is the following: everybody — 
also someone who cannot see into in the workshop of spiritual 
life — should imagine the senses of shame and anxiety 
repeatedly, so that he learns to believe that the supersensible 
is the reason of the sensuous. What are they? They are soul 
experiences undoubtedly to someone who does not think 
complicatedly. Anything, we must say, is there that threatens 



us; the soul feels threatened. This expresses itself as 
sensations of fear. Indeed, we could state various physical 
mediations. This would be easy, of course, and the modern 
researcher would hardly be able to state anything that the 
spiritual scientist would not know, too. Nevertheless, the 
matter is that the blood is forced back from the surface of the 
body to the centre. 

We have a material process resulting from a soul process. 
The same is the case with the sense of shame. Again, we 
have a rearrangement of the blood, a change of the 
circulation caused by something spiritual. What one sees here 
in microcosm and what one can observe to a bigger extent, if 
because of a sad event tears are shed shows that the soul 
can cause bodily processes. Today, of course, there are 
people under the influence of our not evidently but latently 
materialistic way of thinking who also assert materialistic 
views here. I have also quoted the sentence of a certain 
worldview: one cries not because one is sad, but one is sad 
because one cries. This sentence came, actually, from 
somebody who thought idealistically, but one interpreted it 
wrong. 

These are full-grown materialistic ways of thinking. Who 
has retained a piece of healthy thinking from the materialistic 
basis of our time sees in such evident connections between 
physical facts and spiritual-mental facts something that can 



make him gradually understand that spiritual science must 
say from its point of view: everything material has a spiritual 
origin. 

Thus, something mental forms the basis of that which we 
see in the human being, what we can seize with hands with 
him. It is not the influence of the physical but just the primal 
ground of the physical. We call that a physical body in the 
human being, which he has in common with all beings 
surrounding him, which he has in common with the mineral 
world. The next, supersensible human member is the etheric 
body or life body. It prevents the physical body to being a 
corpse during the whole life, to following the principles of the 
physical only. Plants and animals also have such an etheric 
body, which one can deduce by thinking of someone who 
thinks philosophically only. It is real to the clairvoyant like the 
physical body. 

A spiritual way of thinking defends itself with pleasure to 
understand the human body as a machine, however, does not 
need to defend itself if one is not a “carriage pusher of 
thinking from within.” One can absolutely say, the human 
body is a complex mechanism if one wants to include the 
physical and chemical in the mechanic. However, behind any 
machine, a builder and preserver must be, so also here, and 
this is the etheric body or life body, that is a loyal fighter 
against decay. Only at death, it separates from the physical 



body, and then the physical body follows as a corpse its 
physical laws. Then it is a corpse. The etheric body is 
something more certain than the mere physical body. 

If we keep on studying the human being, we get to another 
member of his being, which every human being could already 
realise if he said to himself, I face a human being, a physical 
body, and an etheric body. Is there nothing else included in 
this human being than what one can see from without, what 
physiology et cetera disclose to us? Oh, there is something 
else; the sum of emotions, sensations, desires and wishes, 
pains and sufferings, impulses and passions. 

All that represents the astral body. Now one could say, 
nevertheless, one cannot imagine that these things form a 
concluded reality. However, the spiritual scientist can perceive 
this clairvoyantly. There the astral body exists as the physical 
body exists. Nevertheless, the healthy human mind could also 
already say to itself that such a thing as an astral body must 
be there. Why could it say that to itself? I want to give you an 
example where, so to speak, with hands is to be seized how 
the astral body works, actually. There are people who say 
when the human being enters the physical world; he is not yet 
as developed as later. The external science can determine 
that, indeed, the senses and their organs exist in the brain 
that, however, the connections of the single senses in the 
brain develop relatively late. One can really study how the 



connecting nerve cords develop from the hearing to the facial 
sphere and make the human being the thinker finally. So — 
the materialist concludes — one sees how the internal parts 
develop bit by bit and then the world of sensations, images, 
sufferings, joys, complexes of thought et cetera flashes in the 
human being. — Imagine this development of the human 
brain. The complex lines of thought, which solve the world 
riddles, develop bit by bit. Are we then allowed to call that a 
mere mechanism which has developed, which builds itself 
up? 

One can also admire a marvellous construction, as for 
example that of a clock. However, he would be a fool who 
wanted to believe that the clock has originated by itself. Who 
is able to do something, can develop only what he is able to 
do. Someone who had seconds, minutes, the principles of the 
clock in himself has joined it; one has thought ahead what we 
then reflect. Is there nothing that joins these connecting cords 
in the brain in such a way that you become a thinker finally? I 
mean, a healthy thinking would have to realise that for that 
which develops a master builder must exist who joins the 
cords, so that you can become a thinker. We are loyal only to 
ourselves and to our healthy human mind if we say, an astral 
body has to have constructed the physical brain. In the first 
weeks, months, years of the child, the astral body constructs 
the instrument only, which is able later to solve the world 
riddles. Who does not believe this, acts just as anybody who 



wants to use a machine, but denies that a constructor was 
there who has built it. The time will already come when again 
healthy judgments prevail in the human being, when they say 
to themselves that first the spiritual master builder must be 
there if anything should originate. This master builder has 
been already there before the human being is born. 

The third human member is this astral body, that which 
forms the basis of the material again. The fourth human 
member is the ego, which makes the human being the crown 
of creation. The human being has the physical body in 
common with all minerals, the etheric body with all plants, and 
the astral body with the animals. He rises above the three 
physical realms by the ego. Therefore, all religions have 
probably directed their attention to the fact that there is only 
one name, which differs from all other. There is one thing that 
can be never called from the outside: this is in us as our core. 
No name can come from without that signifies us. Therefore, 
“I” was in the old Hebrew religion the inexpressible name that 
was inexpressible for all others. 

These are the four lower members of the human nature 
from which only one is visible. The three others are real, are 
the primal grounds of the real. Any member is a basic being 
and cause for the next lower body; the ego-bearer for the 
astral body, the astral body for the etheric body, the etheric 
body for the physical body. Any experience of the ego 



imprints itself on the astral body. Here all experiences of the 
ego express themselves. Any momentary imagining, judging 
and feeling originate in the human being that way. 

What lives in the astral body, expresses itself, imprints itself 
on the etheric or life body, and thereby it becomes permanent, 
not momentary, but keeps itself in a certain way. Let us 
assume that we pass momentary judgment; we make a 
mental picture about this or that. If we form a mental picture 
repeatedly, it becomes a habitual mental picture. Because it 
becomes a habitual image, it imprints itself in the etheric 
body. What lives in our memory, what we keep in mind from 
day to day, lives in our etheric body or life body. The fact that 
we play a piano piece once is in our astral body; the fact that 
we acquire the talent, the habit of playing is in the etheric 
body. All habits are in the etheric body or life body. If we pass 
moral judgment, it is again an action of the astral body. If a 
certain direction of judging imprints itself on us by repeated 
judgments, the moral judgment becomes a permanent once, it 
becomes conscience. The moral judgment is an experience of 
the astral body; the conscience is an experience of the etheric 
body or life body. Thus, we see how by the interaction of the 
higher members with the lower ones the whole human life 
builds itself up from within outwardly. 


As far as the human being is a mere physical being, he has 
the etheric body or life body in common with the plants. What 



allows the humours to ascend in the plants, what causes that 
they subsist, reproduce, this causes the same in the human 
being. However, on this etheric body or life body custom, skill, 
conscience is imprinted top-down. Something mental-spiritual 
is imprinted on the human beings top-down. The experiences 
of the higher members are transferred more and more to the 
lower members. It is important for the human being to know 
that the higher members work into the denser members. 

Thus, the human being can work into the lower members in 
healthy, practical way. 

The human being can ruin again, what nature has given 
him. As with the plant only malformation could originate if the 
etheric body or life body did not regulate what goes forward, 
an internal malformation originates in the human being if he 
works wrong inside, from the ego on the lower members. The 
astral body must be penetrated by the experiences of the ego 
in a healthy way. Who does not admit that an astral body 
builds on the brain of the child will also not realise how 
important it is that the ego has a proper effect on the astral 
body. Who realises this, however, says to himself, you are 
able to keep on working where nature has stopped. If you 
allow the whole scale of sensations to take place in healthy 
way, this continues working on your physical body, on your 
brain, and thus you build up your physical body during your 
whole life. 



How many human beings walk around today with writer’s 
spasm? The human body is wonderfully constructed. The 
human being adjusts his hand with everything that he does to 
the world outdoors. This cooperation of the hand with the 
outside goes adrift in certain ways from him if he is not able to 
set his hand aglow, to invigorate it with his inner life. This is a 
similar process, as if one gets artificial teeth. It is essential 
that all that we can get as our own is set aglow and 
invigorated by our ego. You get trembling hands only if the 
hands go adrift from the remaining forces to some degree. 
These are matters which one takes into consideration most 
intensely again in a not so distant future, and then one will 
realise what it means to grasp the spirit of the human being 
again. 

I want to make clear this at an example. We remain in our 
field. It will become apparent how that which happens in the 
spirit really seizes the human being and makes him suitable 
or unsuitable for life, practical or impractical. Let us take a 
person who is impractical for life because he suffers from 
certain sensations of anxiety, so that thereby nervousness 
originates. This word already sounds the whole sum of lacking 
practice. Any human being who does not control himself 
completely in any respect is characterised as nervous, or one 
uses the catchword of genetic predisposition if anything is 
absent or exists that makes the human being impractical for 
life. All these things do not originate from a careful 



observation of the real facts, but because one has no palate 
for the spiritual due to the materialistic way of thinking. 

It is important to pursue whether in the first times of life, 
when the invisible works so intensely on the visible, 
everything proceeds properly and is not disturbed. What is 
omitted here cannot be corrected later. If something is not 
formed well enough, the manifold discrepancies originate in 
the whole life. The human being, who is not able to let 
harmonising experiences surge up and down in the astral 
body, will always make himself impractical for life in certain 
ways. Instead of searching for genetic predispositions of fear 
and anxiety, we should rather look for something that is 
formed by this or that experience which has a solidifying effect 
on the physical body. It could be, for example, — however, it 
needs not always be in such a way — that a considerable part 
of claustrophobia was caused possibly by a particular way of 
parenting in the human being. He does not get loose from this 
evil because he lacks the means to stir it up again. Imagine 
children who recognise all festivities, actually, all the year 
round, only because they are showered with presents! They 
receive more than they can destroy. This abundance of 
undeserved gifts immobilises certain striving forces, which 
would generate healthy self-assurance. Such a thing can 
slumber in the human being during the time when the external 
education fulfils him or a new occupation absorbs him; but this 
appears once in the form of claustrophobia. 



One cannot realise this if one does not understand what it 
means that the astral body changes itself bit by bit into that 
which the human being is in his physical, discernible 
behaviour. On the other hand, we can find — if particular 
states of unsuitability appear anyhow — that something 
presses on his soul. He cannot say it, cannot confess it, and 
thinks to have to conceal it. Because the human being does 
not find the way to the word, it seizes the lower members and 
works on them. What a soothing effect experiences the 
human being if he can confess such a thing! Then he has the 
feeling, now it is no longer lying on my heart like a stone, and 
this feeling of relief works recovering. Confession is an 
important remedy in this respect. The denominations have 
known this well. There we realise how the invisible inside of 
the human being works on the visible. Even certain 
reasonable doctors already realise that one cannot cure 
unsuitability for practical life by systematic application of cold 
water (Kneipp cure), but in such a way that one has to induce 
a kind of confession, has to detach something from the 
human being if healing should take place. 

We want to look at the reverse now. There are reasonable 
doctors who say to themselves, one has to turn to the soul of 
the human being if one wants to know how the human being 
becomes unsuitable in certain respects. These doctors know 
that joy and desire are remedies, that they work recovering, 
that they soften again, what is solidified and ossified, and 



bring it under our control. However, this is not enough, just as 
little as it is enough if anybody says, the concealed secret 
must be detached from the soul of the human being. They do 
not know that everything that is experience of the inside has a 
big significance even if it appears wrong. Should we cancel 
everything mysterious in the human nature because it 
appears wrong with some persons? Should we make the 
doctors father confessors, as it one demands here and there? 
It can also be infinitely recovering for the soul if it is able to 
draw the veil of secret about some things. A Persian saying 
says, one saves the time that one uses for silent reflection, 
before one says something, in relation to the time of remorse 
about that which one has said thoughtlessly! Goethe 
pronounced the word of the “obvious secret” not without 
reason. In everything sensuous that surrounds us, we can 
realise something mysterious, something that lies so deeply in 
the things and that one cannot pronounce; however, it still 
flows from soul to soul. Health spreads out if the human being 
can feel the secret of life that way. 

Spiritual science maintains this secret of life. Indeed, it does 
not make it easy for the human beings to approach the things. 
It is not so comfortable to approach them. Spiritual science 
can only stimulate, only say, this and that exists. Then the 
human being has to approach and co-operate. It may be 
uncomfortable, but it is infinitely healthy. The innermost 
member of the human being is thereby stimulated; spiritual 



science works immediately on the ego. If we hear anything 
about the evolution of the planets, if to us is told about the 
invisible members of the human nature, what goes from life to 
life with the human being —with all that one appeals 
immediately to the ego. All these world-enclosing ideas do not 
remain dry ideas and abstractions. They emit warmth and 
bliss; warmth and bliss irradiate and penetrate the astral body 
of the human being. Contentment and bliss originate from that 
which spiritual science offers. What sets the human being 
aglow as warmth, as fire keeps moving to his life body. The 
forces of spiritual science itself penetrate all forces of the 
etheric body, and the etheric body transfers the forces again 
to the physical body, it transfers it as a skill, in such a way 
that, for example, the hand becomes dexterous and practical 
if the great, elated ideas of spiritual science flow into the 
physical body. 

Spiritual science makes the brain a flexible, pliable tool, so 
that it can get away from prejudices. Spiritual science works 
strongly down until the physical body of the human being. Up 
to the practical movements, he can be immersed in spiritual 
science. I want to give you an example of that. It helps, 
indeed, if one makes gymnastics possible to the child. This is 
an exceptionally healthy exercise if one makes it properly. 
Already in the talk on education, I have drawn your attention 
to the fact that it is important to remain aware that the human 
being is not only a physical apparatus, but is spiritualised by 



higher members. One should be able to project oneself 
completely into doing gymnastics to share any emotion of the 
etheric and the astral bodies. I knew a gym teacher, who was 
a big theorist. He knew the human physical body to a hair’s 
breadth. He also had to give theoretical physical education. It 
does not matter that one knows the physical exactly, but that 
he experiences an increase of the inner ease with any 
exercise. One should experience purposefully what should be 
the single exercise. Who has a living feeling, not only an 
abstract idea of the physical body knows that one can have a 
living feeling for everything that the child experiences, for 
example, while climbing up a ladder. 

A sort of gymnastics is imaginable that works so 
harmoniously on the cooperation of the etheric and the 
physical bodies that the best basis is laid of a good memory in 
old age. In addition, that which takes action visibly is properly 
understood only if it is understood from spiritual science. We 
would have the best means against the dwindling memory in 
old age in gymnastics if one wanted to do physical education 
from spiritual science. 

Spiritual science is no theory, nothing dogmatic, but 
bestows something living to life. Once one will realise that 
only by spiritual science the human being can become a true 
practitioner of life. Someone only is a practical person who 
can use this life who is not its slave. The human being should 



always control his outer nature with his invisible members. 
The human being becomes a practitioner only down to the 
last detail of his life if he is the guide of the bodily. That 
human being is a practical person who can understand out of 
a true understanding of his members what Fichte said, but 
what is often misunderstood. This will be the ideal of the 
human being if he controls the visible from his invisible again: 
“The human being can what he has to do; and if he says: I 
cannot, he does not want it.” 



The Secret of the Human Temperaments 

I have often emphasised that the human being himself is 
the biggest riddle to the human being. Any deeper physical 
research tries to arrive at its last aim while it combines all 
physical processes to understand the external lawfulness, and 
any spiritual science visits the sources of existence in order to 
understand the nature and destination of the human being. If 
this is right without question that generally the human being is 
the biggest riddle to the human being, one has to emphasise, 
on the other side, that any human being is a riddle to the other 
human beings and to himself. We all feel that at any meeting 
with a human being in most cases. We are not dealing with 
the general riddles of existence today, but with the riddle, 
which is not less significant for life, which any human being 
poses us at any meeting. For the human beings are 
indefinitely different in their individual, deepest inside. One 
needs only to pronounce the word temperament, which 
should form the basis of our talk today, to see that there are 
as many riddles as human beings. Within the basic types, we 
have such a variety and difference among the human beings 
that one can probably say that within the peculiar basic mood 
of the human being, which one calls temperament, the 
peculiar riddle of existence expresses itself. 

Where the riddles intervene in the immediate life praxis, the 
prevailing mood of the human being, the temperament, plays 
a role. If the human being faces us, we feel something of this 



prevailing mood facing us. Therefore, one may only hope that 
spiritual science has to say the necessary also about the 
nature of temperaments. We feel the temperaments of the 
human being belonging to the appearance, because they 
express themselves in everything that faces us outside, even 
if we have to admit that the temperaments originate from 
inside. However, one cannot solve the riddle of the human 
being by an external physical consideration. We can only 
approach the peculiar basic mood of the human being if we 
get to know what spiritual science has to say about the human 
being. We learn at first why the human being is put in a line of 
inheritance. He shows the qualities which he has inherited 
from father, mother, grandparents and so on. He hands down 
these features to his descendants. Because he is in a line of 
generations, because he has ancestors, he has certain 
qualities. However, what he inherits from his ancestors gives 
us only one side of the human being. With that combines what 
the human being brings along from the spiritual world, what 
he adds to that which father and mother, the ancestors can 
give him. With that which flows down in the current of 
generations combines something else that goes from life to 
life, from existence to existence. On one side, we say, the 
human being has this or that from his ancestors. However, we 
realise if we see a human being developing from childhood 
that he develops from the core of his nature what is the fruit of 
preceding lives, what he could never have inherited from his 
ancestors. We know the principle of reincarnation, the result 



of the curricula vitae. This is nothing else than the special 
case of a general world principle. 

It does not appear so paradoxical to us if we consider the 
following: look at a lifeless mineral, a rock crystal. It has a 
regular shape. If it perishes, it leaves nothing of its shape that 
continues that could go over to other rock crystals. The new 
crystal gets nothing of its shape. If we rise up from the world 
of minerals to the world of plants, we realise that from the 
same principle, like with the rock crystal, a plant cannot 
originate. A plant can be there only if it is derived from the 
preceded plant. Here the shape is preserved and transferred 
to the other being. If we go up to the animal world, we realise 
that a development of the species takes place. We realise that 
just the nineteenth century saw its biggest results, discovering 
this development of the species. We realise that not only from 
a shape another shape arises, but that any young animal 
experiences the former shapes, the lower phases of 
development, in the body of the mother once again which its 
ancestors had. 

With the animals, we have an increase of the species. With 
the human being, we have not only an increase of the 
species, but also a development of the individuality. What the 
human being acquires in the course of his life by education, 
by experience gets lost just as little as the line of ancestors of 
the animals. A time will come when one leads back the 



essence of the human being to a previous existence. One will 
recognise that the human being is a fruit of a former 
existence. The opposition against which this teaching must 
settle down will be overcome; even as the opinion of the 
scholars of former centuries was overcome, that life could 
originate from inanimate, for example, from river mud. Still 
300 years ago, physical research believed that animals 
develop from river mud, so from something inanimate. It was 
an Italian naturalist, Francesco Redi (1626-1697, 

Experiments on the Generation of Insects, 1668) who 
asserted first that life can originate only from life. He was 
attacked because of this teaching; he almost experienced the 
fate of Giordano Bruno (1544-1600). Burning someone at the 
stake is no longer in fashion today. Someone who comes out 
with a new truth today, who wants to lead back, for example, 
something mental-spiritual to something mental-spiritual is not 
burnt at the stake today, but one considers him as a fool. A 
time will come when one regards as nonsense to think that 
the human being lives only once, that nothing remains there 
that combines with the inherited features. 

Now there the big question emerges: how is that able, 
which comes from quite different worlds, which has to look for 
father and mother, to combine with the bodily-physical, how 
can it dress with the physical features, by which the human 
being is put in the line of inheritance? How does the union of 
both currents take place, the spiritual-mental current, in which 



the human being is put by reincarnation, and the bodily 
current of the line of inheritance? A balance must be created. 
While both currents unite, one current colours the other. They 
colour each other. As well as the blue colour and the yellow 
colour unite in green, both currents unite in the human being 
to that which one calls his temperament. Here the mental of 
the human being and the natural inherited features ray out. 
The temperament stands in the middle between that by which 
the human being joins the line of his ancestors and that which 
he brings along from his former embodiment. The 
temperament compensates the everlasting with the transient. 
This balance happens because the members of the human 
nature enter into a particular mutual relationship. 

We know this human being as he faces us in life as the 
coalescence of both currents, we know him as a four- 
membered being. First, one has to consider the physical 
body, which the human being has in common with the mineral 
world. He receives the etheric or life body as the first 
supersensible member, which remains united with the 
physical body during the whole life; only at death, a 
separation of both occurs. The astral body follows as the third 
member, the carrier of instincts, impulses, passions, desires 
and of all that surges up and down as sensations. The highest 
human member, by which he towers above all beings, is the 
bearer of the ego that gives him the strength of self- 
consciousness in such mysterious way but also in such 



obvious way. We have met these four members in the human 
being. 

Because these two currents flow together in the human 
being when he enters the physical world, a different mixture of 
four human members originates, and one controls the others, 
so to speak, and imprints the mood into them. If the ego- 
bearer controls the other members, the choleric temperament 
prevails. If the astral body rules over the other members, we 
attribute a sanguine temperament to the human being. If the 
etheric body or life body prevails, we speak about the 
phlegmatic temperament. If the physical body prevails, it 
concerns a melancholy temperament. Just like everlasting 
and transient mix with each other, the relationship of the 
members occurs. I have already often said how the four 
members express themselves externally in the physical body. 
The ego expresses itself in the blood circulation. Therefore, 
the blood system prevails in the choleric person. The astral 
body finds its physical expression in the nervous system; 
therefore, the nervous system of the physical body is 
predominant in the sanguine person. The etheric body 
expresses itself physically in the glandular system; therefore, 
the glandular system is predominant with the phlegmatic. The 
physical body as such is expressed only in the physical body; 
therefore, the physical body is externally predominant with the 
melancholic. We can recognise this in all phenomena that 
face us in the single temperaments. 



With the choleric person, the ego and the blood system are 
predominant. Therefore, he appears as that person who 
wants to assert his ego at any price. From the circulation of 
the blood all aggressive of the choleric person originates, 
everything that is connected with the strong will nature of the 
choleric person. The sensations and emotions surging up and 
down are in the nervous system and the astral body. Only 
because the ego restrains these, harmony and order come 
into being. If he did not restrain them with his ego, they would 
surge up and down. One would not notice that the human 
being controls them anyhow. He would be given away to 
incessantly changing sensations, images, and mental pictures 
and so on, because the astral body and the nervous system 
prevail in him. 

Something happens if the astral body prevails, so with the 
sanguine person who is given away in a certain way to the 
pictures, sensations and images surging up and down, 
because with him the astral body and the nervous system 
prevail. The blood circulation is the tamer of the nervous life. 
What occurs if a person is anaemic, if the tamer is not there? 
Then the pictures, illusions, hallucinations appear 
unrestrained. We have a small touch of it with the sanguine 
person. The sanguine person cannot stay at an impression, 
he cannot adhere to a picture, and he does not stick to an 
impression with interest. He hurries from life impression to life 
impression, from perception to perception. One can observe 



this, especially with the sanguine child; it can cause problems. 
Interest is quickly there, a picture has an effect quickly, makes 
an impression quickly, but the impression has disappeared 
again quickly. 

Let us change over to the phlegmatic temperament! We 
recognised that the phlegmatic temperament originates if the 
etheric body or life body prevails, which regulates growth and 
life processes of the human being. It expresses itself as inner 
comfort. The more the person lives in his etheric body, the 
more he is occupied in himself and lets the external things 
slide. He is occupied in his inside. 

With the melancholic, we have seen that the physical body, 
the densest member of the human being, controls the others. 

If the densest part prevails, the person always feels in such a 
way that he does not control it, cannot use it. For the physical 
body is the instrument which he should control by his higher 
members everywhere; however, this physical body controls 
now, opposes to the other members. The human being feels 
this as pain, listlessness, as the misty mood of the 
melancholic. Always pains emerge. This mood is because the 
physical body reacts against the internal comfort of the etheric 
body, the mobility of the astral body and the purposefulness of 
the ego. 


What we see there as the mixture of four human members 



faces us in the external picture in no uncertain manner. If the 
ego is predominant, the person wants to assert himself 
against any external opposition. Then it really restrains the 
growth of the other members, the astral body and the etheric 
body, does not let them come to their own. You can notice 
that already externally. 

Johann Gottlieb Fichte, for example, the German choleric 
person, is recognizable quite externally as such. His growth 
disclosed quite externally that the other members were 
restrained. Or a classical example of a choleric person is 
Napoleon who remained so small because his ego restrained 
the other members. Of course, it does not concern that one 
states that the choleric person is small and the sanguine 
person is tall. We are only allowed to compare the figure of 
the human being to his own growth. It matters in which 
proportion growth is to the whole figure. 

With the sanguine person the nervous system, the astral 
body prevails. It is flexible in itself and works on the members; 
it also makes the outer likeness of the human being as flexible 
as possible. If we have clear-cut features with the choleric 
person, the sanguine person has movable, expressive, 
changing features. Even in the slim figure, in the skeleton, we 
see the internal mobility of the astral body with the whole 
human being. In the slim muscles, for example, it is 
expressed. One can see this also in that which the human 



being externally lives out. Going behind a person, someone 
can also recognise who is not clairvoyant whether he is a 
sanguine type or choleric person. One does not need to be a 
clairvoyant. If one sees a choleric person going, one can 
observe how he places any foot in such a way, as if he wants 
to touch not only the ground with every step, but as if the foot 
should go into the ground a bit. However, with the sanguine 
person we have a hopping, jumping gait. In addition, one can 
find finer characteristics in the external figure. The inwardness 
of the ego-nature, the closed inwardness of the choleric 
person faces us in the black eye of the choleric person. Have 
a look at the sanguine person with whom the ego-nature is 
not rooted so deeply with whom the astral body pours out its 
whole mobility, the blue eye is prevailing there. Thus, many 
signs could be stated which show the temperament in the 
outer appearance. 

The phlegmatic temperament faces us in the immobile, 
impassive physiognomy, in the corpulence, especially 
concerning the body fat; since the etheric body works out this 
in particular. In all that, the inner comfort of the phlegmatic 
faces us. He has a slouching gait. He does not tread orderly, 
so to speak, he does not relate himself to the things. 

Have a look at the melancholic with his head hanging down; 
he does not have the strength to stiff his nape. The eye is dull; 
there is not the shine of the black eye of the choleric person. 



Indeed, the gait is steady, but it is not the gait of the choleric 
person, it is somewhat dragging. 

Thus, you recognise how significantly spiritual science can 
contribute to the solution of this riddle. Only if one aims at the 
whole reality to which also the spiritual belongs, if one does 
not stay in the sensuous reality only, life praxis can result from 
knowledge. Therefore, this knowledge can flow only from 
spiritual science, so that it is for the benefit of the whole 
humanity and the single human being. With education, one 
has to pay attention to the kind of temperament, because it is 
especially important to direct the developing temperaments of 
the children. Also later with the self-education, it is still 
important for the human being. With someone who wants to 
educate himself it is favourable to pay attention to his 
temperament. 

I have stated the basic types to you. Of course, so pure 
they do not appear in life. Any human being has only the tonic 
of a temperament; besides, he has something of the others. 
Napoleon had, for example, a lot of phlegm, although he was 
a choleric person. If we control life practically, it matters that 
we can open ourselves to that which expresses itself typically. 
How important it is, you see this very best if you take into 
consideration that the temperaments can get out of control, 
that that which can face us in one-sidedness can also get out 
of control. What would the world be without temperaments if 



the human beings had one temperament only! The most 
boring what you could imagine! The world without 
temperaments, not only in the moral, but also in the higher 
sense would be boring. All variety, beauty, and wealth of life 
are only possible by the temperaments. With education, it 
does not concern of balancing out the temperaments, but the 
point is that they are brought on the right lines. 

However, any temperament contains a little danger and a 
big danger of degeneracy. With the choleric person, the 
danger exists in his youth that he gets his ego imprinted 
wrathfully without being able to control himself. This is the 
little danger. The big danger is the folly that wants to pursue 
any goal out of the ego. With the sanguine temperament, the 
little danger is that the human being becomes addicted to 
volatility. The big danger is that the sensations surging up and 
down discharge into madness. The little danger of the 
phlegmatic is the indifference towards the outer world; the big 
danger is idiocy, stupor. The little danger of the melancholy 
temperament is the gloom, the possibility that the human 
being does not come out of that which arises in his inside. 

The big danger is insanity. 

If we consider all that, we realise that it is a significant task 
of life praxis to direct the temperaments. However, to direct 
the temperaments, one has to take the principle into 
consideration that one must always be envisaged with that 



which is there, not with that which is not there. If a child has a 
sanguine temperament, we cannot help it along in its 
development that we want to knock interest into it; one cannot 
drill something else into it than what is just its sanguine 
temperament. We should not ask, what does the child lack, 
what have we to drill into it? — However, we should ask, what 
does a sanguine child have normally? 

We must count on it. As a rule, we find that interest can 
always be excited; the interest in any personality can always 
be excited no matter how flighty the child is. If we only are the 
right person, or if we are able to associate the right person to 
it, an interest already appears. Only on the detour of the love 
for a person, an interest can appear with the sanguine child. 
More than any other temperament the sanguine child needs 
love for a personality. One has to do that love awakes with 
such a child. Love is the magic word. We must see what is 
there. We have to bring all kinds of things in the surroundings 
of the child from which one has noticed; nevertheless, that it 
has a deeper interest in them. One must let these things 
speak to the sanguine child, let work on it, and then one has 
to take away the things from it again, so that the child desires 
them again, and one has to give them again. One has to bring 
them into effect in such a way as the objects of the usual 
world work on the sanguine temperament. 


With the choleric child, there is also a detour by which the 



development is always to be directed. Respect and 
appreciation of an authority is that which directs education. 
Here it does not concern ingratiating by personal qualities, like 
with the sanguine child, but it matters that the choleric child 
always has the confidence that the educator understands the 
matter. One must show that one is in the know of the matters 
which take action around the child. One must not show any 
weakness. The child has to receive the confidence always 
that the educator is able to do the matter, otherwise, he has 
lost immediately. If love for personality is the charm for the 
sanguine child, respect and appreciation is that for the 
choleric child. One has to put obstructions in its way 
particularly. One must try to make life not so easy for it. 

The melancholy child is not easy to be led. Here, however, 
is a charm again. As with the sanguine child love for a 
personality, with the choleric respect and appreciation of the 
educator are the magic words, with the melancholy child that 
matters that the educators are personalities who are proved in 
life in a certain way who act and speak out of life experience. 
The child must feel that the educator has gone through real 
pains. Allow the child to notice your own destiny in all the 
hundreds of different matters of life. Empathy with the destiny 
of that who is around one works educating here. In addition, 
here with the melancholy child one has to count on that which 
it has. It has ability of pain, of listlessness in itself; they are in 
its inside, we cannot beat them out of it. However, we can 



deflect them. We let it experience justified pain, justified grief 
in the outside life, so that it gets to know that there are 
matters in which it can experience pain. That is the point. One 
is not allowed to dispel it: thereby you harden its gloom, its 
pain inside. It should see that there are things in life in which 
one can experience pain. 

Even if one is not allowed to carry it too far, nevertheless, it 
matters that pain is excited in the external things that deflects 
it. The phlegmatic should not grow up lonely. It is good that 
the others have playmates; the phlegmatic child should have 
them at any rate. It must have playmates with the manifold 
interests. One can educate it by the empathy of the interests 
of others as much as possible. If it behaves indifferently 
towards the surroundings, its interest can be aroused by the 
fact that the interests of the playmates work on it. If it depends 
on the empathy with the destiny of another person with the 
melancholy child, it depends on the empathy with the interests 
of its playmates with the phlegmatic child. Not things as those 
work on the phlegmatic; but if the things are reflected in other 
human beings, these interests are reflected in the soul of the 
phlegmatic child. Then we should take into consideration in 
particular that we bring objects in its surroundings, let events 
take place in its nearness where phlegm is appropriate. One 
must direct phlegm to the right objects where one is allowed 
to be phlegmatic. 



Thus, we see spiritual science intervening in the practical 
questions of life with these principles of education. The 
human being can also take charge of his self-education. For 
example, the sanguine person does not achieve a goal saying 
to himself, you have a sanguine temperament, and you must 
give it up. — The intellect, directly applied, is often an 
obstacle in this field. However, it is capable of many things 
indirectly. The intellect is the weakest soul force here. With 
stronger soul forces, as the temperaments, the intellect is very 
little capable directly, can work only indirectly. The human 
being must envisage his sanguine temperament; self¬ 
admonitions are of no avail. It depends on showing the 
sanguine temperament at the right place. We can get 
experiences by the intellect for which the short interest of the 
sanguine person is entitled. If we cause such conditions in 
microcosm where the short interest is justified, it has already 
caused what is necessary. With the choleric temperament, 
there it is good to choose such objects where it is senseless 
to rage, where we reduce ourselves to absurdity. 

The melancholy temperament should not disregard pains 
and sufferings of life, but it should just visit them, should suffer 
vicariously, so that his pain is deflected to the right objects 
and events. If we are phlegmatic persons who have no 
interests, it is good that we deal much with dull objects, 
surround us with quite a lot of sources of boredom so that we 
are bored thoroughly. Then we cure ourselves thoroughly of 



our phlegm, we break ourselves of it thoroughly. Thus, one 
counts on that which is there, and not on that which is not 
there. 

If we fulfil ourselves with life wisdom, we become able to 
solve the basic riddle of life, which the single human being 
presents us. We cannot solve it positioning abstract images 
and concepts here and there. One can solve the general 
human riddle in pictures. This single riddle is to be solved not 
by positioning abstract images and concepts here and there, 
but we have to meet any single human being in such a way 
that we show him immediate understanding. However, we are 
only able to do this if we know what is at the bottom of the 
soul. Spiritual science is something that flows slowly and 
gradually in our whole soul, so that it makes the soul not only 
receptive to the big connections, but also to the fine details. 
With spiritual science it is in such a way that if a soul faces the 
other and this demands love, it is met with love. If it demands 
anything else, it gives it. Thus, we create social bases by such 
true wisdom. That means solving a riddle at any moment. 
Anthroposophy does not work by preaching, admonishing, 
moralising, but creating a social basis in which the human 
being can recognise the human being. Spiritual science is the 
basis of life, and love is the blossom and the fruit of such a life 
animated by spiritual science. Hence, spiritual science is 
allowed to say that it founds something that proves to be a 
basis of that which is the greatest goal of human destiny: real. 



true human kindness. 



